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Inaugural address by the Director 


K. C. Mishra 


Hon'ble Governor of Orissa, Hon'ble Justice Shri Ranganath Mishra, 
Prof. Dr. M. N. Das, Scholar-delegates, Ladies and Gentlemen, 


On behalf of our Institute of Orissan Culture, I take the privilege of 
extending a hearty and warm welcome to all participants, delegates 
and invitees to this two-day 9th National Seminar on "Indian Society 
and Dharma Shastra with special reference to Orissa”. We are gratefui 
to the Hon'ble Governor of Orissa for kindly inaugurating this august 
Seminar despite his busy schedule. 


The Dharma Shastra, propounded by the seers of India, is a unique 
contribution to the physical and moral well-being of man in society. 
The sacred rules or institutes originating from the Vedas and later 
enriched by the Dharmasutras of Apastamba, Gautama and Vasistha 
finally appeared in the form of a canonical text in the hands of Manu 
who laid down the tenfold law (dharma dashakam) for acceptance 
of the people of India. Over ages with a little regional variation these 
laws have been predominantly governing the socio-religious life in 
our country. Though the Dharma Shastra is a comprehensive doctrine 
of the dulies and rights of an individual in the ideal society, it has 
always interacted with social change and has maintained continuity. 
Each age defines for itself its virtues and codes of conduct. But the 
Sanatana Dharma has held India together since the millenium despite 
‘diversity of physical and social type, language, custom and religion’ 
ranging from the Himalayas to cape Camorin. 


The practitioners of the Dharma Shastras are assured of fourfold 
attainments - Dharma, Artha, Kama and Moksha, though the attainment 
of mokrsha is now of little importance. 


India's Dharma Sastra is not merely confined to the Indians only. It 
has a global dimension. Shorn of its ritualistic appendage, it holds 
true for all communities in the whole world as it has an interwoven 
mechanism of establishing peace and harmony and universal 
brotherhood. It is primarily a book of conscience and human enterprise. 
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The Indian States have interacted with Manu’s Dharma Shastra in the 
past. Orissa too had its own share. Right from the 11th century till 
the end of the 19th century, smritikaras of Orissa made immense 
efforts in redefining and reinterpreting the codes of conduct and 
making them more justifiable for unanimous acceptance by the people. 
Among a galaxy of Orissan scholars the most important are Satananda 
Acharya, Shambhukara.Mishra Vajapeyi, Vidyakara Vajapeyi, Sridhar 
Swami, Jagannath Mishra, Brihaspati Suri, Mrutyunjaya Mishra, 
Jaleswara Mishra, Kalidasa Chavyani, Gajapalti Purusottama Deva and 
Prataprudra Deva, Murari Mishra, Vishnu Sharma, Divyasingha 
Mohapatra, Narayan Mangaraj, Gopinath Pattanaik and others. The 
most striking feature of Orissan brand of the Dharma Shastra is its 
intimate link with the ritualistic worship of Lord Jagannath, the State 
Deity of Orissa. The almanacs prepared in Orissa do bear a distinct 
and definite imprint of the essence of the Dharma Shastra. 


A single instance will suffice to suggest the importance of the age- 
old tradition of Dharma Shastra in Orissa. Shambhukar Vajapeyi of 
Puri in the 13th century left Orissa for Banaras where he expounded 
Dharma Shastra for three decades (1278-1306 A.D.) and contributed 
significantly to the growth of the Banaras ‘school of Dharma Shastra. 


Towards the beginning of the present century due to the revolutionary 
changes in social life under the impact of westernization, the classic 
texts of Dharma Shastra faced difficult challenges. Dr. P.V. Kane in 
his authentic work History of Dharma Shastra considers Kashinath 
Upadhyaya's Dharmasindhu (19th century) to be the last commentary 
on Dharma Shastra, which also stops short with the old customs. In 
Orissa, as many as eleven treatises have been composed thereafter 
and the trend is to rationalise and accept the changing social patterns. 
An example to the point is ms. Sadasiva Mishra's Kalyapam-dharma- 
sarvasva (Compendium of Dharma in the emergency of Kaliyuga) 
composed in the first half of the 20th century. In this timely treatise 
the author rationalises, among social necessities, the institution of 
widow re-marriage,and sea voyage in the interes! of education, trade 
and commerce as well as political missions although he prescribes 
a pravaschitta on return. 


1 am sure, the august body present in the Seminar will confer on 
various aspects of the Dharma Shastra and our native scholars are 
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looking forward to a profitable exchange of ideas between them and 
outstation scholar-delegates of national tame. 


In recent times, the Dharma Shastra which had quasi-political authority, 
exercised jointly by the brahman and rajanya classes, has come under 
serious criticism for ils extreme veiwpoints. | am sure, a sympthetic 
understanding of the text, of the vision and psyche of the authors 
who were the real legisiators of the society,would help us in accepting 
the essence and spirit of Dharma Shastra for our peaceful coexistence 
on this globe. 


m ja) 
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Dharma as Reflected in Vedic Literature 


T. N. Dharmadhikari* 


Dharma-Siutras and Smrtis declare the Vedas to be the original and 
chief source of and the final and absolute authority on the Dharma’. 


Dharma is a term difficult to translate with all its shades and 
implications into any other language. 


It is difficult to explain Dharma, in its comprehesive meaning by 
using a term, ‘religion’ from the western’ vocabulary. 


Being confronted and confused with various definitions or description? 
of Dharma, I would only dare to quote the following verse : 

Srutir vibhinnah smrtaya$s ca bhinnah : 

naiko munir yasya vacah pramanam : 

dharmasya tattvam nihitam guhayam 

mahajano yena gatah sa panthoh : : 
meaning : Srutis differ and Smrtis are diverse on the topic of Dharma. 
No seer can be a final authority. The fundamentals of Dharma are 
hidden in secret cave. The only means to practise Dharma is to 
follow the course traversed by great men. 


In such circumstances we have to pave the way to find out the concept 
of Dharma as reflected in Vedic traditions. 


Traditionally the Vedic literature is divided into two catagories Viz.- 
Karmakanda and Jnanakanda. lt is therefore necessary to trace the 
concept of Dharma from both the categories. 


Derived from the root dhr, the term Dharma of Dharman denotes 
that which supports, sustains or binds together. Thus the Dharma 
perhaps, hints at that timeless Truth of Eternity, which underlies, 
sustains and regulates the entire creation. It may also hint at the 
code of conduct which is expected to sustain the Society and bind 
it together. 


According to the IsSopanisad, Iga? - the fundamental Truth, the cosmic 
Being pervades the entire creation and is the foundation of that creation. 


* Director, Vedic Samsodhan Mandal, Pune 
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The ancient Rsis, who realised that eternal Truth, are referred to by 
Yaska, as Saksat- krta- dharmanah, The term ‘dharma’ in this 
expression clearly denotes that Truth, the Atman or Brahman, which 
the Rsis realised. 


Br.Upanisad equates the Satya - the eternal Truth with Dharma - 
saying - ‘tat sreyoripam atyasrjyata dharmam / Yo vai sa dharmah 
Satyam vai tat’. Thus Dharma indeed is that eternal Truth which is 
Sreyorupa-the most auspicious - leading to liberation. 


Kathopanisad (1.2.13) advises to extract the dharmya - i.e. the subtle 
essence from the gross - the bodies. Dharmva therefore means - the 
essence of the individual soul - (Cp - Praurhya dharmyam anum 
etad Gpya), (Cp. also - Katha Up. 2.3.17 - angusthamatrah purusah 
ନ tam svat Sarirat praurhet ... etc.) 


Isa upanisad further refers to Satya as well as, Satya-dharma - in a 
verse - ‘hiranmayena patrena satyasyapihitam mukham / tat tvam 
pusann apaurnu satya - dharmaya drstaye / 

meaning:- the face of Truth is covered with a golden lid. O Pusan, 
uncover it so that it may become visible to me - | am satya - dharma.’ 
(Cp. Satya-dharmaya mahyam). Generally the compound - Satya- 
dharma is dissolved as ‘Satyam eva dharmah’. The Truth itself is 
Dharma. 


If the compound is dissolved as ‘satyam dharmah yasya’ - the term 
may mean - ‘The element whose nature is Truth’. It is well known 
that Truth, the everlasting existence is the nature of Atman - Universal 
or individual. Thus the term dharma in the compound may mean - 
‘the inherent nature of the element’, here related to Atman. 


In the verse of IsSopanisad - ‘Yosavasau purusah So'ham asmi’ the 
individual “oul is identified with the Universal Atman - dwelling in 
the orb of the sun. 


In the Rgveda the term ‘Satvadharman' appears six times. In the 
famous sukta of Hiranyagarbha, this term refers to “ka i.e. Prajapati. 
While commenting on this verse, Sayanacarya points out that the 
term Satyadharman refers to the unfailing nature of Ka - viz. the 
5sustenance of the Universe. 


In this Sukta, ka is also referred to as atmada and balada, i.e. giving 
the life force and vital energy to the entire creation. The Rsi of this 
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sukta states that the rules of ka cannot be violated even bv the 
Gods. He is the only Sovereign of all the creation, of all that breathe 
_and wink’. 

In the Taittiriva Aranyaka (X.63), Prajapati imparts advice about what 
can be called Paramam - the Supreme. Prajapati says - Following 
the ordinances of Truth, &he wind blows, the sun shines in the heaven. 
The entire Universe is founded on Truth. Truth, therefore is supreme. 


Further he adds - Dharma is the foundation of the entire creation - 
it sustains the entire creation. Hence, Dharma is Supreme. Thus He 
identifies Truth with Dharma. 


The timeless eternal Truth, the Universal Atman has, by virtue of 
Prakrti comprising three Gunas, manifested in the entire creation. 
That Atman, dwelling in the entire Universe governs and regulates its 
astivities from within. Truth thus forms the disciplined order in the 
activities in the manifest creation. It is due to that Truth, the creation 
has established itself as cosmos and saved itself from being a chaos. 


Thus when Agni burns or Vayu blows, and- when the showers of rains 
flow from the top of the hills towards slopes, (bhayad asyagnis tapati 
—— etc., - Katha. Up.6.3; yatho dakam durge vurstam parvatesu 
vidhavati - evam dharman prthak pasyans tanevanu vidhavati ~ Katha 
Up.4.14), they only perform their duties assigned to them by the 
Supreme Truth, which activates, controls and regulates them from 
within. They abide themselves by the cosmic laws of the divine 
Supreme Truth. 


These divine cosmic laws are repeatedly, referred to as Rta and 
Vrata in the Vedic literature. 


In the pair of ‘rtam ca satyam ca’ - rta represents the cosmic laws 
and Satya the cosmic being, the eternal Truth. 


Varuna is prominently responsible for protecting the divine cosmic 
laws - the Rta and Vrata. He is referred to as '‘dhrtavrata - the upholder 
of the divine laws. 


Mitravarunau are addressed as - Vrtasya gopau and satyadharmanau- 


Agni, Visvedevah, and Visnu are also associated with the concept of 
protecting the cosmic law. Thus Varuna, Mitra, Agni, Visvedevah and 
Visnu are referred to as "“satyadharmanah or !rta-dhitayah or 
dhrtavratah. i | 
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In the verse-trini pada vicakrame tredha nidadhe padam : ato dharmani 


dharayan :: the term ‘dharmani’ clearly means ‘the divine ordinances.’ 


Thus Dharma also denotes the divine laws of cosmos, the rtas or 
Vratas - which are inevitabie and cannot be violated and which sustain 
and regulate the activities of creation and save it from being a chaos. 


The deities referred to above, governing the cosmic laws and regulating 
the movements in the Universe, are but different forms of One 
omnipresent and omniscient, the Brahman, the fundamental eternal 
timeless Truth. 


Thus Dirghatamas remarks - Indram mitram Varunam agnim Ghuh 
atho divyah sa suparno garutman ekam sat vipra bahudha vadanti 
agnim yamam matarisvanam ahuh : : (R.1.164.46) 


Vidagdha Sakalya once asked Yajriavalkya - Ratyeva deva 
yajfiavalkyeti — how many gods are there, O Yajnavalkya ? Yajnavalkya 
then finally replied - eka iti — there is only one god - and that is 
Prana, that is Brahman - (katama eko deva iti / Prana iti / sa brahma 
tyad ity acaksate). (Br.Up. 3.9.1-9) 


Now, the realisation of the Atman by means of Yoga is also referred 
to as Dharma. Thus says- Yajnavalkya in his Smrti ~ (ayam tu paramo 
dharmah, yad yogenatma-darsanam - 1.8). 


Referring to ‘Paramo Dharmam’ occuring in Manu 2.238, Kulluka 
explains that - ‘para dharma’ means the self-realisation which is the 
means for liberation". 


Vedanga jvotisa of Lagadha opines that the Vedas are dedicated to 
sacrifice (Veca hi Yajnar - tham abhipravarttah). Jaimini also supports 
this view, saying - ‘amndayasya Rkriyarthatvét - anarthakyam 
atarthanam' the amnaya - i.e. the Veda is meant to prescribe action 
- the sacrifice. 

Beginning with - ‘atha'to dharma ~ jijnasa’ Jaimini has dealt with 
the Sacrifice, in the following twelve chapters. Thus he identified 
dharma with the sacrifice which is in keeping with the Rgvedic words — 
Yajnena yajiam ayvajanta devas tani dharmani prathamanyasan - 
(Rg. 1.164.50; X.90.16). 


Even according to Sabara, the celebrated commentator of the Jaimini 
Sutras, the sacrifice joins a person with nisSreyasa!’, the ultimate 
auspicious bliss. 


Digitized by srujan ka@gmail.com 


Sacrifice is action - work -, which is inevitable, it is the law of life. 
Life is woven with the cross threads of actions and reactions. No 
one can exempt himself from the law of work. The action emerges 
from Brahman when associated with Prakrti. Bhagavad Gita supports 
this view. It states — ‘karma brahmodbhavam viddhi’. Thus, karma - 
action springs from the Brahman. (Bg. 3.15). 


When one raises the quality of his works by eliminating personal 
motives from them, and performing them with the sole purpose of 
searching the Eternal Truth, his work which becomes best amongst 
best, is lifted to the high standard of sacrifice. It is indeed discriminating 
pure actions from the impure. Taittiriya and Maitrayani Srutis tell 
us — ‘Yajnio hi Sresthatamam karma’ (TB 3.2.1 Cp. MS. 4.1.1). Such 
ideal actions answer the call of Mundakopanisad- ‘mantresu karmapi 
kavayo yany apasyan tani tretayam bahudha santatani / tany acaratha 
niyatam satyakamah esa vah panthah sukrtasya loke’. 


The efficacy of sacrifices depends upon the eternal Truth, that is 
active even in a person who initiates. Thus Yajnavalkya opines that 
the initiation of sacrifice is sustained by the eternal Truth. (Kasminn 
u diksa pratisthita / Satye iti / (Br. Up.3.9.23). 


Such Nitya Sacrifices, performed not for personal desire, are regarded 
to be the royal roads leading to the knowledge of Rta, the divine 
cosmic law and the realisation of Satya - the timeless Truth. Cp. in 
this regard - 

MS- (1.10.11)- rtam vai satyam yajnh / 

MS- (1.8.7)- rtam vai satyam agnihotram / 

MS- (4.8.2)- esa va rtasya panthah yaj yajriah / 

SBr. (1.3.4.16) yajfio va rtasya yonih / 

Kat S (28.4) yo vai yajniyo medhyah sa rtasya panthah / etc., etc. 
[- Cosmic law is Truth, the (cosmic) sacrifice. 

- Cosmic law is Truth - The Agnihotra - 

- This is the path leading to the knowledge of Truth viz. the sacrifice. 
- Sacrifice is the source of Cosmic law - That which is related to 
sacrifice and pure is a way leading to cosmic law.]} 


Thus on spiritual plane, the term Dharma basically means the eternal 
Truth, the perpetual nature of its being eternal, the cosmic laws 
governed by the eternal Truth, the realisation of the eternal Truth, 
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through Yoga or the Nitya Sacrifices leading to the knowledge of Rta 
and Satya. 


Thus Dharma may be regarded as a purusartha, which leads to Moksa, 
the last purusartha. 


On the mundane plane, Dharma has a very important but very difficult 
role to play. If a man, deems that his foremost duty is to analyse his 
own nature and realise his own self, the term Dharma, then expresses 
also the extended meaning of duty and morality, wherein the aspect 
of ethics also peeps in. 


On the profane level, a man has to face very serious problems created 
by Artha and Kama on one hand and to pave his way to liberation 
on the other. 


In broader sense, Artha stands for the material gains and Kama denotes 
the desires and enjoyments. 


Artha and Kama are the instincts, very hard to suppress and they 
prove dangerous if totally suppressed or if enjoyed without following 
ethics. They are necessary for functioning and dealings on the mundane 
plane. They are vital for intellectual and physical balance. 


The Srutis and Smrtis enjoin to pay off the three Rnas'® before a man 
resorts to the fourth Asrama. Artha and Kama are ‘involved in paying 
off these debts. 


According to the Upanisads, Artha, in itself has no potency to bring 
the eternal bliss!”. One cannot even hope for the divine bliss, with 
the help of Artha. 


Kama existed even at the beginning of the creation’®. It is like an 
ocean having no end and never pacified even if enjoyed. On the 
other hand it grows like the fire when libations are offered in it’. 


However, the material world, which includes artha and Kama, is the 
manifestation of that timeless eternal Truth, the pure conscionsness 
and is all the times: sustained by that Truth. Consequently the 
manifestation has as much importance and significance in the spiritual 
field, as it has on the plane of profane life. Asking for Artha and 
Kama, therefore implies our willingness to accept and honour the 
manifestation of the divine consciousness. To be in harmony with 
the divine and with its manifestation forms the basic for the functioning 
of everything in this world. That is why Artha and Kama are also 
accepted as purusarthas. 
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However, manifestation of this objective world, being effected through 
the Prakrti, inherits its three gunas - viz. Sattva, Rajas and Tamas. It 
therefore becomes necessary to raise the quality of Artha and Kama, 
when being enjoyed, by eliminating from them, the portions of Rajas 
and Tamas and increasing in them the contents of Sattva. This is in 
a way improving one’s own nature. 


Artha and Kama regulated and channelised with the processes referred 
to above are rendered dharma - aviruddha® - ‘not contradicting dharma’ 
- the ethical -. They then make a man free from the prison of sense 
and can also become the means to lead one to the experience of 
supreme divine.Dealing with Artha and Kama - the material side of 
life is then changed into the worship of ‘Laxmi. 


Ethic or moral law assigning the duties and conferring privileges is 
also designated by the term Dharma. Taitliriya Upanisad thus advises 
a graduating student to perform the duties - ‘dharmam cara’. 


Reflecting on ethics does not mean to create the dry rules and follow 
them passively. The ethics must be in conformity with the divine 
plan and divine cosmic laws and consequently allow everybody to 
live according to the qualities inherent in his own nature, and 
simultaneously allow everybody to improve their nature by good 
meritorious acts. The rules of ethical Dharma cannot therefore be 
captured in a dogmatic list of do's and donot's and cannot be 
commonly applicable to all. Ethics cannot be a majority decision, 
but as Prof. Alain Danielou puts it -‘is a science, a form of research 
— a study of rules of conduct that are natural to man and takes 
account of the different aspects of his physical, psychic, transmigrant 
and spiritual nature, as well as his collective functions, his role and 
purpose in the cosmic order’. 


According to Vedic thinking, the divine creation and consequently 
the human beings are basically unequal and different. Rgveda (10.117.9) 
observes - 


Two hands of a man cannot work equally. Two cows born of the 
same mother do not yield equal milk. Even twins do not possess 
equal strength. Two persons born in the same family do not grant 
gifts with equal generosity. 


The moral laws therefore cannot be based on equality. However, to 
do best out of this basic inequality, the moral laws accord different 
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duties and privileges to the groups of the ... equivalents; so that the 
inequality be prevented from becoming a social injustice and allow 
the co-existence. 


Further, the concept of Vedic ethics requires everybody to fulfill his 
own role, the duty assigned to him and to abide themselves in the 
divine laws. 


It appears that the ancient Afgrama-dharma and Varna-dharma were 
based not on the theory of equality, but on the theory of equivalents 
and on the nature inherited by them from Prakrti. 


Commenting on the Jaiminiya Sutras - related to Kratvartha - purusartha 
- laksanadhi- karana (4.1.1-2), Sabara. concludes that - acquiring wealth, 
subserves the purpose of man, because it is not different from the 
(worldly) happiness®. 


According to the prima-facie view, wealth brings happiness, whether 
it is acquired according to the rules or not according to rules?. But 
it has been made clear, at the beginning of the above adhikarana, 
that there are certain”? modes or rules of acquiring it - viz. for the 
Brahmana, by means of receiving gifts (at sacrifices etc.), for Ksatriya 
by means of conquest and for Vaisya by means of agriculture etc. 


In another - adhikarana (6.1.46) Sabara has confirmed that the mode 
of acquiring wealth by means of craftsmanship is reserved for Sudras 
and prohibited for other three Varnas®. 


Thus the rules of ethics conferring the modes of acquiring wealth - 
the Artha - appears to have been formed in conformity with the 
cosmic law and divine plan. Hence the privileges so conferred are in 
agreement with the qualities inherited from the trigunatmika prakrti, 
by the groups of equivalents. 


Smrti allows a man to acquire wealth till his last breath. He should 
not discourage himself, due to his earlier state of poverty”. 


The Vedas maintain that material prosperity is also divine. - ‘Srir hi 
manusyasya daivi Sampat - (TS 7.4.2) or - ‘Srir hi manusyasya svargo 
lokah’ (TS 7.4.4), provided it is acquired, with moral ethics. 


The seer of the Vedic Srisukta®s, praises the godess Sri and repeatedly 
requests for firm and stable material wealth. 


It is wellknown that the enlightened seer Yajnavalkya drove the cows 
with golden rings tied to their horns, from Janaka’s debate hall to his 
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asrama. When asked by Janaka as to what Yajnavalkya wants from 
him - discussions on minutest Truth of the cows ? Yajnavalkya instantly 
replied - ‘ubhayam samrat’ - 1 want both. 


Thus the Vedas honour the Artha, the material wealth and raise it to 
the height of a deity - Laksmi. 


Again there is a strong ethics to acquire wealth. Anyayena artha 
sancaya - i.e. accumulating Artha, wealth with injustice - is not 
permitted. 


Vedas direct the acquisition of wealth through toiling hard. 
‘nanasrantaya $rir asti iti rohita fusruma’ is advice of the Aitareya 
Brahmana. 


Rgveda desires that a mortal should acquire wealth and utilise it, 
following the path of sacred divine laws?®. He should be honest to 
his wisdom and grasp the highest a uspicious, i.e. the Sreyas - 


Cp. also - ‘agne naya supatha raye asman’ - O Agni, lead us to 
wealth through a proper and adorable way. - (Rg 1.189.1). 


The isopanisad - advises - not to be greedy for wealth - ma grdhah 
kasya svid dhanam. 


The entire dana-sukta of the Rgveda - consisting of eleven verses 
(10.107.1-11) is composed in praise of . distribution of wealth. It remarks 
that the liberal bountiful person never dies, never meets with misfortune 
and is never trembled (na bhoja mamruh na nyartham iyuh / na 
risyanti na vyathanti hi bhojah). 

Another sukta of the Rgveda, popularly known as Bhiksu sukta (10.117) 
also recommends to help, nourish and give liberally to the needy 
persons”. 


The concept of istapurta® i.e. personal piety and gifts for the benefits 
of others is also praised in the Rgveda. 


Atharvaveda directs to collect wealth with hundred hands and distribute 
it with thousand hands - Cp. Satahasta samahara, sahasrahasta sanhkira 
(7.91.1). 


The most striking ethical teaching is imparted by the Br. Up. (5.1.3) 
through the sound of?! da-da-da- it is the divine speech in the form 
of thundering da- da- da- suggesting ‘damyata datta and dayadhvam 
- be self-restrainted - be bountiful in gifts and be merciful -. 
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Thus the ethical - dharma regulates the second purusartha - viz. 
Aftha. . 

Similarly the ethical - dharma also regulates the third purusartha - 
viz. - Kama. 


As indicated earlier, Kama denotes desire and general enjoyment, 
including that derived from sex. 


It is obvious that the desire for sex is regulated by the ethical dharma 
by introducing the sacrament of marriage and the injunctions like - 
rtau bharyam upeyat -. The dharma sutras have strictly prohibited 
sex for brahmacarin and enjoined strict celibacy for him. The Srutis 
have prescribed - Gardabhejya - i.e. a sacrifice in which a donkey is 
immolated and offered as an expiation if a brahmacari violates the 
vrata of celibacy®. 


For regulating other modes of Kama, the entire institute of kamya 
sacrifices is prescribed by the Vedas. 


According to the Vedas, any desire can be fulfilled through sacrifice. 


Kamya sacrifices cannot reach the high level of Nitya sacrifices, which 
detatch the sacrificer from personal desires. But being included in 
sacrificial institutes, the Kamya sacrifices are offered with a sense of 
gratitude to gods, of worshipping and offering libations to them, and 
are regarded as Dharma. 


The Camaka of Rudradhvava asks for hundreds of material desires 
to be fulfilled, but through the performance of sacrifice. It often repeats 
- yajriena kalpatam - Let mv desires be fulfilled through the sacrifice. 


It may be noted here that the concept of sacrifice basically represents 
the process of the Universe. It is the prototype of the Universal cycle 
of Prajapati and that it uplifts the quality of actions. 


Thus even in the profane plane, Dharma regulates Artha and Kama 
and raises them to the higher level. It thus brings both abhyudaya 
and nissreyasa. Observing this nature of Dharma -, Kanada defined 
Dharma - as - ‘yato’ bhyudaya-nissreyasa - siddhih sa dharmanh. 
Kulluka on Manu 2.237 - says - sSrestho dharmah saksdat sarvapurusartha 
- sadhanah. / 


There are so many injunctions in Vedic texts, for speaking Truth, for 
non-violence, for controlling anger etc., etc. But for execution of 
them, the purity of mind is necessary. The Siva-sankalpa - indicates 
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to purify the mind. Cp. ‘Yasman na rte kinicane karma kriyate tan me 
manah. ‘Siva-samkalpam astu’™. Let my mind have auspicious 
intentions, for without the intention of mind no work is possible. 


To sum up - Dharma is woven in the entire frabric of the Creation. 
The term Dharma is thus very rich with the sweet fragrances of 
multiple meanings. It pervades both the physical and metaphysical 
planes. It denotes the Supreme Truth, the nature of its being eternal, 
the nature of elements, the cosmic laws, the realisation of the Supreme 
conscious and the Sadhanas which lead to that realisation including 
Yoga and the ritualistic sacrifices - Nitya and Kamya. 


Dharma designates the moral duties which regulate Artha and Kama 
so as to make them the force for liberation. 


Dharma is then the mystery of the Self, the means to live in a way 
which enables in experiencing the joyful bliss of the Supreme. It is 
the beauty of perfection. 


Dharma is a song of the soul which makes the heart beat. It forms 
the core of the self. It is a constant communication with the inner 
self. 


Dharma teaches us establishing in ourselves, in our own divinity, in 
our own Prakrti, in our own nature. It teaches us to live in the divine 
plan tuning ourselves with the divine will; and still gives us freedom 
to improve our nature, through best actions - i.e. sacrifice. 


Well, friends, | have dealt with Dharma on a very broad basis, not 
giving sufficient stress on Upa-dharmas. 

In conclusion - | would, only say, following Yajnavalkya - ato ‘nyad 
artam -everything other than Dharma - is arta - miserable. 


NOTES 


1. Manu 2.6 - Vedo’ khilo dharmamulam / 
2.7 - Yah kagcit kasyacit dharmo manuna parikirtitah / 
Sa sarvo, bhihito veda sarvajnanamayo hi sah. / 
Ba. dh. Su (1.1.1) Upadisto dharmah prativedam / 
Vasistha dh. Siu - 1.4 - Sruti -smrti - vihito dharmah / 
Ap. dh. Su 1.1.1.2-3- dharmajnia - samayah pramanam vedas ca/ 


2. E.g.- codana - laksano'rtho dharmah (Codana hi kriyayah 
pravartakam vakyam ahuh) 
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- yato' bhyudaya - nih$reyasa - siddhih sa dharmah (Vaisesika 
-sU. 1.1.2). 

- dharanat dharma ity ahuh - 

- ahimsa paramo dharmah (Mbh-anusasana - 115.1) 

- anrsamsyam paro dharmah (Mbh - Vana 373.76). 

- acarah paromo dharmah (Manu 2.12). 

- yajati - fabda - vacyam eva dharmam samamanant - (Sabara 
1.1.2). 

- ayam tu paramo dharmah yad yogenatma - darsanam (Yaj - 
1.8) 

- dhrtin ksama damo $Steyam Saucam indriva-nigrahah / dhir 
vidya satyam akrodho dasakam dharma-laksanam // Manu- 
smrti 6.92 

Cp.- dharmasabdo vyavasthayam api vidyate - etc. etc. Medhatithi 

quoted by Kulluka on Manu 11.238- 


ifavasyam idam sarvam yat kin ca jagatvam jagat. (Is’a Up.1) 


R.X.121.9 - yo divam satyam-dharma jajana. 

satyam avitatham dharama, jagato dharanam vasva. 

R.X.121.2 - ya atmada balada - etc. 

R.X.121.3 - yah pranato nimisato mahitva eka id raja jagato 
babhuva / 

TA X.63 - satyena vavuh vati salyena adityo rocate divi / 

TA X.63. dharmo visvasya jagatah pratistha ../ 

R. 1.25.10 - ni sasada dhrtavratah ... 

R. 5.36.1 - rtasya gopau listhato ratham / satya-dharmanau parame 
vyoman 

R. 5.12.7 - kavim agnim upastuhi satyadharmanam - 

R. 5.51.2 - rtadhitaya agata satyadharmano adhvaram / 

param dharmam moksopayam atmajnanam / 


Cp. Sabara on JS. 1.1.1-2 sa hi nisSreyasena purusam samvyunakti 
iti prlijanimahe/... ... ya eva hi Sreyaskarah sa dharma- Sabdena 
ucyate / ... yajati Sabda - vacyam eva dharmam samamananti 
.../ tasmat codana-laksanortho $sreyaskarah ...// - etc. 
-jayamano he vai brahmano tribhir rnavan Gjavate, yajnena 
devebhyah prjaya pitrbhyah svadhyayena rsibhvah / 

Manu 6.35. mani triny apakrtya mano mokse nivesayet. 
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24. 


25. 


26. 


27. 


28. 


29. 


30. 
31. 


32. 


33. 


Katha. Up. - na vittena tarpaniyo manusyah; Br Up - amrtatvasya 
tu nafasti vittena - etc. 


. R. 10.129.4 - kamas tadagre samavartatadhi / 


TBr. 2.2.5.6 - samudra iva hi kamah / Manu 2.94 - na jatu kamah 
etc. 


. dharmaviruddhah kamo ‘smi’ (BG). 

. Purusartham dravvarjanam, pritya hi tad avibhaktam / 

. niyamat aniyamat ca arjitam dravyam purusam prinayati. 

. -“iha dravvarjanam tais tair niyamaih $riuyate / brahmanasya 


pratigrahadina rajanyasya jayadina / vaisyasya krsyadina // 
Pratisiddham hi tasya Silpopaijivitvam / 6.1.48 

pratisiddhatvat silpopajivitvasyeti / (6.1.46) 

Manu - 4.137. natmanam avamanyeta purvabhir asamrddhibhih 
/ a mrtyoh Sriyam anvicchet / nainam manyeta durlabhan // 
eg - candram hiranmayim laksmim jatavedo ma avaha / —’'sriyam 
vasaya me kule / .. dhanam me jusatam devi sarvan kama’s ca 
dehi me // 


-B.G. anvayenartha - saficayan / Cp manu 4.176 - Parityajet 
arthakamau yau syatam dharmavarjitau. 

2.136 - Vitta = (Kulluka - nyayarjitam dhanam) is manya - sthana. 
R. 10.31.2 - pari cin martyo dravinam mamanyat / rtasya patha 
namasa vivaset/ uta svena kratuna samvadeta Sreyamsam daksam 
manasa jagrbhyat // 

-utc rayih prnato no ‘padasyati - (R. 10.117.1) 

-prniyad in nadhamanaya tavyan-etc. (R. 10.117.5) 

-mogham annam vindate apracetah - (R. 10.117.6) etc. 
-Istapurta - Kath Up.l.8; Prasna 1.9; R. 10.14.8; S’Br. 13.1.5.6 


-tad etad eva esa daivi vak anuvadati stanayitnuh da - da - da 
iti / damyata datta dayadhvanm iti, tad etat trayam Sikset - damam 
danam davyam iti / 

-JS.'S. Bh. 6.8.22 - brahmacari avakirni nairrtam gardabham 
alabheta / 


tan me manah Sivasankalpam astu (Madh.S.) 
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Dharma and Social Justice 


V. N. Jha* 


0.0 Introduction 


This paper aims at highlighting the terms of reference for a Judge to 
deliver Social Justice in Ancient India. 


1.0 Vedic India 


Even a cursory glance at the Vedic literature is sufficient to demonstrate 
that Dharma predominated almost every aspect of human life in 
Vedic India. But before we come to elaborate the impact of dharma 
on the Vedic society, it is necessary to draw one's attention towards 
another factor that predominated the minds of the Vedic philosophers. 
The Vedic philosophers discovered that there is a factor called Rta 
that controls the whole universe, that provides order to each and 
every natural and even psychological phenomenon, and that unites 
all that seem to be scatterred. They further discovered that this Rta 
alone is the Truth. 


In course of time the Rta which was concieved to be the order that 
gave a discipline to the universe was also conceived to be giver of 
discipline or order or law to all kinds of human activities. At this 
stage it seems that the Vedic Risis identified Rta with Dharma. 


The older from of dharma is dharman and in the Rgveda the word 
dharman which is derived from root dhr ‘to support, to hold, to 
sustain’ appears in two genders--neuter and masculine. In neuter 
(dharmas) it means ‘religious ordinance’ as in Rv VII.89.5 


ପଣ ପର ସଡ ଝଣ ଷ A ସୁଆଦିଆ ନ । 
ଖଳ ଅସ ଅପ ସପ ୩ ୪୩୩୯ ଅକ ୩୪: ॥। 
Rv VI1.89.5 
or ‘religious act or right’ as in Rv 1.22.18 
Aor gar ama fAoprior Her: | 
ଖର ଅର ଫସ୍‌ | 


* Director, Centre of Advanced Study in Sanskrit, University of Poona, Pune 
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or, ‘moral order' as in Rv 4.53.3 
HN TRI Ran qatar 
୨୩% ଧସ: ଫଧ ୩୩୪ ଅପ | 
or, ‘sustenance’ as in Rv 1.159.3 
ଷ ଷମସ: ଏସ୩୪: ସୁଝ୍ଷ୍ୀ ମା ଓସସ ପ୍ରସମଧଳସ । 
୪ପୁ୧ଅ ଷର ଓ୮୩୮୩୧ଫ୩ ଅ୍ୀ୮ ୨୪୦. ଧୀ: ଅ୍ୟ ଦୁଆ: | 


In the masculine gender it means ‘supporter, or sustainer’ as in Rv 
10.21.3 


ଷ୍ଠ ଷର୍ଫାଫ ଖୀଷଷ ଏଥ: ନ୍ଷମଣୀନ୍ଧଙ । 


The Rv 1.164.50 (=Rv 10.90.16) goes to the extent of saying that 
yajnas or Sacrifices were the first instances of dharman : 


ଅସ୍ତ ଅ୨mVGT—H caval To gorareaTa୍‌ | 


The Satapathabrahmana 14.4.2.23-27 makes the following statement : 


The similar statement also occurs in the Brhadaranyakopanisad 
1.4.11-15 which is commented upon by Sankaracarya as follows : 


ଆ ଅ ୪ ପୀ TIEN olfhhalfgpanT: ୪ ଷଁ ଷ୍‌ | aff 
ଅତ ୪ ୯୩ ଖ୨ଣଅମୀ ପରମ ୪୩, ୩୮୪୩୩୮୩୩ ୩୦୪୮୪] ଷ 
୪ । 


The Taittiriya Aranyaka 10.63.1 eulogises dharma as follows : 


ଷ୍ପୀ ୩୪୦ ୮୩୮୩: ୯୪୮, ଜୀ ପଞ ୨୪୩ ଓ୩୪୪ି, ଅର 
qrunugefd, ପର ଖର ahoarfsd, ଖ୍‌ ପର୍ଞ ୨୧ ଫି । 
From the foregoing discussion the picture that emerges is that the 
Vedic rsis discovered Rta as the Supreme Order or the ‘Supreme 
Truth or Satya which is behind the regularity of the universe and 
identified it with dharman or dharma that regulated human activities 
and that brought order or discipline in all human activities. The first 
instance of dharman was identified in the Vedic Sacrifice. Thus, the 
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conceptual travel is from the Rta to Dharma and in the middle Rta 
being identified with Satya and Satya being identified with Dharma. 
This Dharma served as a criterion to decide right or wrong true or 
false, just or unjust, order or disorder. 


2.0 The Analytic period 


This period seems to have analysed the statements of the Vedic 
seers and categorised them broadly into two categories : one set of 
statements of dharma referring to the very act of sacrifice, the act 
that leads the performer of the act of happiness and to all such good 
acts, and the other set of statements of dharma to the effect of such 
good acts called apiurva or punya that ultimately leads to happiness. 
Thus, while interpreting Rv 1.164.50, Sabarasvamin observes - 


ଅ: ୪ ା:କ୍ଷଷଷମ ମନନ ୪ ଫର୍ମ ଓସସ | ମ ସ ୨, ଅଧ 
ଅସ୍ତ ଅସ୍ପଧଳଙ ୯୩୩୮୪୮ ପର ପସ୍‌ ' ୟା ଅuf୧୮cq୩୮୩୩ ଫର 
୪a | 


The VaiSsesikasitra 1.1 also has the same idea when it says - 


ଖଆ୩ ର୍ଷ ଆ: 9.9.9 
ଅର ଙ ଆ: : ୪ ଷର୍ଞଃ 9.9.2 


Similarly, the word dharma also stood for the immediate effect of a 
good act i.e. apurva or punya. Haradatta, while commenting upon 
Gautamadharmasitra 1.1.. says. 


PANSY: ATHegUNET HHT ପ୍: ।| 


Thus, what was Rta in the early Vedic period was conceived to be 
the bestower of order including moral order resulting in satya became 
dharma during the Upanisadic period. And this dharma stood for 
both a good act and its immediate result, leading to the happiness 
of man. 


3.0 The Epic Period 


An elaborate treatment was:-given to dharma at the time of the great 
epics. In the Mahabharata period every activity was judged in terms 
of dharma. 


The Bhismaparvan says that dharma is both light and beauty. Ultimately 
dharma seems to have been elevated to the means of attaining the 
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highest bliss. It is in this period that social justice was viewed in 
terms of dharma and dharma alone. The entire story of the 
Mahabharata and the Ramayana has kept dharma in its highest order 
to judge whether an act undertaken or committed is entitled to be 
designated as righteous (dharmya) or not. No other criterion was 
considered to be that convincing. 


4.0 The Arthasastra and the Dharma$sastra 


Kautilya does not elaborate on Acara and prayascitta, but deals with 
vyavahdara elaborately. This implies that according to Kautilya, acara 
and prdya$scitta do not involve any legal code, rather they satisfy 
moral codes. On the other hand vyavahdara involves legal codes and 
hence that was incorporated in the ArthaSsastra. The DharmaSastra, 
however, seems to have incorporated even vyavahara and thus has 
given a wider treatment to the code of social conduct 


It is interesting to note that even Kautilya calls his chapter on vyavahara 
‘cases of litigations’ as Dharmasthiya-adhikarana, and a judge is 
called a dharmastha. The commentary Srimula on Kautilya explains 
the word Dharmasthiya as follows : 


ଷର୍ଷ୍ Umum -୪r୦୪ ୪, ପମ୍‌ ମଝି ଞମ୍ସର୍ଙ୍ ଅ ହନ 
ର୍ଷ: । ପମ୍‌ ଖଧଙଅ ଅଫ୍‌ ଅର୍ଖଖ୍ିଅମ । 
In another statement Kautilya clearly declares that if there is any 


contradiction between the Dharmasastra and Vyavaharika-sastra the 
judge will give his judgement in accordace with dharma : 


୪୪୪ ଫଷଞଂaU ୩୪ ସୟ ERG | 
ପଷସର୍ଷ ଫେସ ପରମ ff || Kauti. Artha. 3.8 


This clearly demonstrates that even for the Arthasastra the ultimate 
criterion of social justice should be dharma only. 


The Dharmasastras are very clear as regards the criterion on which 
a justice may be delivered. The ruling of the Dharmasastra will always 
prevail over that of the ArthaS$sastras - declare the Dharmaf$sastras. 


The Viramitrodaya of Mitramisra goes to the extent of suggesting 
that even Arthasastra should be interpreted in terms of or in accordance 
with Dharmasastra. Yajnavalkya says - 


HAMM] TTI Raf: | 
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Of course, when it is a case of internal contradiction within the 
Dharmasastras the rationale must prevail, says Narada : 


ପର fafa: SITET raAATaa: | 
HAART: TTT TT GATaRd || 1.39 


5.0 Conclusions 


From all that has been presented above, it becomes clear that the 
ancient Indian Social Scientists and Philosophers gave utmost 
prominence to the concept of dharma which according to them was 
the cosmic order in the form of rta, the aim of entire human activity 
in the form of satya, the noble act that leads to happiness in the 
form of vajfia, the immediate effect of yajria in the form of apurva 
that results into nih-$Sreyasa and the only criterion to deliver social 
justice. 


In legal terms, as long as the justice delivered is in terms of the laws 
and statutes it is dharma, otherwise it is adharma leading to 
unhapiness. If man wants happiness he has to follow the path of 
dharma and dharma is the code of conduct, laid down through 
agreements in a society, both religious and moral. Any deviation 
from it will amount to deviation from the right path agreed upon. 


Dharma does not discriminate any caste or creed or even one’s own 
kith and keen while delivering justice. Thus, while giving punishment 
the king will have no consideration of even his nearest relatives. 


Whether an act is wrong or right, whether it is evil or good, whether 
it is narrow or broad and whether il is unjust or just, the term of 
reference for giving a judgement was dharma ‘the moral, the social, 
the cultural and political order’ and the resultant justice used to be 
the social justice. 


The present day philosophy of social justice is, in principle, in no 
way different from the philosophy of dharma of ancient India except 
with a different nomenclature necessitated by the changing time and 
norm and values of life. 
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The Mimamsa Conception of Dharma and Life 


G. Sundara Ramaiah* 


The aim of Purva Mimamsa is to establish the right knowledge of 
Dharma which is defined as those duties that are prescribed by the 
injunctive statements of the Vedas which urge men to perform actions. 
The Vedas are considered to be eternal and self-evident. Given this 
kind of orthodox view about the Sabdapramana and Dharma we 
shall inquire into the views of Mimamsa about life. The term life is 
understood here in a general sense. What is life? How does life 
come into existence ? After having come into existence, how should 
humans conduct their lives ? What should be the ultimate aim of 
human life ? Is there life after death ? If there is life after death, what 
factors condition and determine it ? What is the attitude of Mimamsakas 
towards Karma, Dharma, Apurva and Svarga - which are all intimately 
connected with our life here and hereafter? Who are the powerful 
opponents of Mimamsakas ? Is it, as is generally understood, the 
Advaitins or the Materialist Carvakas or both ? What kind of attitude 
do the Mimamsakas have towards the Niskama Karma in life? Do 
they consider its possibility and utility ? What is the classification of 
Karma and how should humans conduct their lives ? What is the 
ultimate goal of life? And how is it attained ? 


These and many more questions, 1 consider, are very important to 
understand the Mimamsa conception of life. Before we proceed to 
answer these questions it is necessary to know that at least there are 
some thinkers among the Vedicor-ritualistic-mystic group of people, 
whose names we come across in the performance of Brahmana rituals, 
subsequently called Mimamsakas, who are interested in the theories 
of human life, its orgin, growth, development and final destiny. When 
compared with those people who are mainly interested in Brahmavicara 
and Brahmavidya, this group of people are interested in the Samskara 
Karmas. Since the Mimamsa svstem of Philosophy is based upon the 
ritualistic portions of the Brahmanas, they have no compunctions in 


* Chairman. P.G. Board of Studies in Philosophy & UGC SAP Coordinator, 
Department of Philosophy, Andhra University, Visakhapatnam. 
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expounding theories about the orgin of life. Information regarding 
the birth of the human body, its growth and nourishment was discussed. 
This is necessary for them from more than one point of view. While 
the Upanishadic texts have expressed a mixed feeling about the 
worthiness or worthlessness of the"human body, the Mimamsakas 
proclaim in a loud voice the utility of the human body and the 
prolongation of human life here and hereafter for the sake of 
performance of Dharma. 


“Sariramadyam khalu Dharma sadhanam”. While human life and 
the body for the Carvakas, the Materialists, the Lokayatas and Asuras 
are intended for Kama (enjoyment), life for Mimamsakas is intended 
for perpetually performing Dharma. Is it true that while in the context 
of Jaina and Bauddha philosophies developing an attitude of 
disparagement and devaluating the importance of bodv is taught; 
with the Carvakas developing a body cult is advocated; with the 
Vedantins regarding the entire life as Mithya (illusion) is propounded, 
it is necessary that the Mimamsakas develop a positive attitude towards 
the Philosophy of life based upon Dharma, Artha and Kama? This 
question could be investigated only if we take into consideration 
that the entire body of Dharma $Sastras and Grhya Sastras form the 
basis for the investigation of Dharma in which the Mimamsakas are 
primarily interested. 


And again in the context of the development of the Institute of Samnyasa 
Asrama, the so-called fourth state of life, where there is less scope 
for the performance of the prescribed Dharmas of the Veda, the 
Mimamsakas must have felt that it is their social and moral 
responsibility to resustain the Institute of Grhastha (the householder). 
Grhastha asrama, according to the Mimamsakas, is the abode of all 
Dharmas, both sacred and profane. The three da's, Daya. Dana, and 
Dharma, are possible only in Grhastha asrama. Even for the survival 
of the Buddhistic Samgha, the institute of a householder is a must 
simply because, if everybody becomes a mendicant, who will be 
there to give alms to the mendicants ? Even the Advaita Vedanta 
which recommends Samnyasa (renunciation) as the final goal may 
seem to be right only theoretically, but when it comes to the question 
of a Samnyasin going round for his aims, he should exclusively depend 
upon a Grhastha, for he and he alone can offer the aims. For the 
Brahmacari is dependent upon somebody else, and the Vanaprastha 
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is dependent upon nature, and the samnyasa is helpless. That is why 
Sankara has to make a sort of compromise as to the question whether 
a Samnyasin should live by begging his aims. He says he may do so; 
or if his depth of knowledge of Brahman is so deep as to give up 
alms, he may do so. But fearing the sin of suicide of the body due 
to starvation death, Sankara says he may live on Umchavrtti and so on. 


The important point to be noted is: Here is a system of Philosophy, 
Mimamsa, which is basically interested in living a righteous life. The 
newly born baby is called Viravat (hero); and the mother who gives 
birth to such a child is called Viravati (heroine) and thus the 
Mimamsakas glorify life and birth. 


Now, what is it that the Mimamsakas expect to be done to a newly 
born baby ? What are the Samskara Karmas (purificatory rites) to be 
performed ? And why should they be performed? And what is the 
good of their performance? What if they are not performed? 


It should be remembered here that Mimamsakas would like to answer 
all these questions based upon reason, but since they feel that they 
are more secure if they take recourse to Sruti Pramana or Sabda 
Pramana, they prefer to answer questions regarding life and life after 
death strictly from the point of view of Sabda Pramana. Therefore 
the system or systems of philosophies which do not primarily accept 
Sabda Pramana or which totally reject Sabda Pramana become the 
first rank enemies of the Mimamsakas. Although the Jains and the 
Buddhists do not accept Sabda as a Pramana, since Jainism accepts 
soul (Jiva), the Mimamsakas thought it is not worthwhile to have any 
combat with them. But Carvaka, with its frank atheism, materialism 
and hedonism, appeared as a formidable opponent to the Mimamsakas. 
It is for this reason that thinker after thinker - Jaimini, Sabaraswamin, 
Kumarila, and Prabhakara - feel called upon to refute the philosophical 
position of the Carvakas. 


What is the philosophical position of the Mimamsakas that goes against 
the Carvakas? The scripture according to the Mimamsakas says: 
“Svargakamo yvajeta-vahnih” (One who desires heaven should perform 
the sacrifice). This assertion goes against commonsense and sense 
perception, says the Carvaka. There are fundamental differences 
between the basic assumptions of Carvaka view of life and the 
Mimamsa view of life. Hence each wants to negate the other. Let us 
see how these assumptions contradict each other. 
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Mimamsa view of life 
Sabda Pramana is valid. 


[4 ; 
Sabda is authority in matters 


of Dharma and Karma. 
i 


There is an. entity which 
goes to heaven equipped 
with sacrificial results. 


There is an entity which is 
entirely different from body, 
senses, and mind and 
which outlives our body: 


‘i . r N # : 4 

Cognitions must belong to 
a cognizer and the cognizer 
is eternal. ' 


Analogy and ’séripttire‘ prove 
the existence of ‘soul. 


Sacrifices yield good results. 


Soul is the doer and enjoyer 
of our actions. 


Heaven is the result of 
pious actions. 


10. There is a next life. 


10. 
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Carvaka view of life 


Sabda Pramana is no authority. 


.Sense ‘perception is the 


authority in all human activities. 


No such entity is ever seen and 
hence the question of it going 
to heaven does not arise. 


There is no such entity. Death 


is the end of all. 


otf 


Cognitions belong t6 the body 
only. a ' 


+ Analogy ‘and scripture are 


useless. a 


Sacrifices are ridiculed. 


ye 
PE: 1. 


_ Body is the doer, and enjoyer 


of our actions.. 

Eo ¢ 
No heaven, no pious actions, 
all activity should be. oriented 
to sense pleasure. 


No next life. Death is the end 
of all. 


‘ 


Given these basic contradictory assumptions, it is quite natural that 
both these systems should regard éach other as first rank enemy. 
That is why Kumarila wants to set right the entire philosophical 
thinking which is misguided by Atheism and Materialism. 


The efforts made by Kumarila to set things right is very interesting 
because it is these efforts that gave a new life to the Indian Mind or 
Indian Masses to have a positive attitude towards life. 
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Supremacy of Karma and Dharma : Nihsreyasa 


“As you sow, So you reap,” is a famous Vedic saying ସ୍ଥିତ into 
Buddhism and Mimamsa. The question of human inequality, suffering, 
disease and death attracted the best minds of India and they provided 
soulutions to this question to the best of their intelligence and effort. 
According to the Mimamsakas the association of the soul with the 
body is life (bondage) and its disassociation is liberation. This 
association is due to Karma (results of individual’s actions) and then 
when this Karma which acts as a link between the soul and the body 
is totally destroyed, there will be no future birth. Karmas are of three 
kinds : 
(a) Sancita, (b) Agami, (c) Prarabdha. 


How are these Karmas destroyed ? According to Kumarila all our 
Karmas are destroyed in the following way : 


(a) One has to realize the true nature of the soul; 
(b) the results of past actions are to be exhausted by enjoying them; 


(c) there should be no residue of action and finally no new action 
should be performed which leads to the production of a potency 
in the soul; 


(d) Thus total destruction of all Karmas leads to liberation. 
Classification of Karmas 
Karmas are classified into four types : 


(a) Nitya Karma 

(b) Naimittika Karma 
(c) Kamya Karma 
(d) Nishiddha Karma. 


lt is this classification of Karmas made by the Mimamsakas that 
guides our everyday walk of life. What is the attitude of the 
Mimamsakas to sin, sinner and sinful life ? 


This is another important question in Mimamsa. In the dualism of 
Madhva the sinner is eternally condemned. But in Mimamsa there is 
no such eternal damnation. The sinner here is redeemed of his sins 
not by the grace of God, as is the case in the Bhakti schools of 
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Vaishnavism or Visistadvaita philosophies. The psycho-biological 
spiritual force (Apurva) acting upon the sinner is reduced to ashes 
gradually by another process called PaSchattapa (repentance) and 
Prayaschitta (purgation) of sin. Here the authority is again the scripture. 
A very complex nature of prayaschitta was invented by the Mimamsakas 
So as lo give some solace and to take the person back into the social 
fold. A very bold and mysteriously mechanical device was invented 
to provide a reformative mechanism in the psyche of the sinner. 


What the Anatmavada, Nairatmavada, Niriswaravada, Mayavada could 
not provide has been provided by the positive outlook towards life 
by the Mimamsakas. The sinner can perform sacrifice and can lessen 
the psychological burden of his guilt. The worship of Vedic Gods, 
such as Indra. Varuna, Mitra, Mataraswin, Agni, is a living phenomenon. 
It is a live reality for them. An interaction between the Gods and 
humans was supposed to be a daily process. Our wealth, our cattle, 
our progeny, our longevity and all that we call ourselves is ‘borrowed’ 
from Gods and to keep the Gods satisfied is the primary human 
duty. It is through offerings that we can keep the Gods pleased. 
What we offer reaches the Gods through Agni and in return the Gods 
will be pleased to grant us pleasant boons. 


Yajna or sacrifice is an institution which enabled the Gods and humans 
to have interaction both in this lifetime and also hereafter. Sacrifice 
is a universal principle. All creatures live on it and those who voluntarily 
sacrifice become immortal. Five kinds of sacrifices were praised as 
very important : (1) Brahma yajna, (2) Deva yajna, (3) Pirtryajna, (4) 
Manusha yajna, and (5) Bhuta yajna. 


Although the Mimamsakas speak of a bewildering variety of rituals 
and a number of Gods, at the highest philosophical level, they 
ernphatically assert that the Supreme self is the one that is worshipped 
by different names in different ways. He unites all (esha hi idam 
sarvam yunakRti); in Him all is the same (etasmin hi idam sarvam 
samanam), for He only gives rise to everything (esha hi idam sarvam 
uddharayati). | 


Mimamsa and National Integration 


When I! sav that the Mimamsa system of philosophy helped to foster 
national integration and brought the Indians emotionally, sentimentally 
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and religiously together, one may hasten to say that | am reading too 
much into the Mimamsa philosophy. But for an objective observer 
the truth is clearly visible. In formulating a religious code of discipline, 
in the chanting of the peace Mantras, in the performance of Havanas, 
Vratas and Mahadasheervacana, marriage rituals, thread ceremony 
and the several domestic rituals performed at the time of puberty, 
pregnancy, child-birth, Jataka karma, Nama karma, Pumsavanam, 
Seemantonnayanam Garbhadhanam, Annaprasanam, Choulam, 
Upakarma, Vidyabhyasam and so on, the cultural unity of India, the 
common aspirations of the Indians are distinctly visible. If this is not 
integration, what else can be called integration ? 


To sum up, the Mimamsa conception of life is positive and life asserting. 
Unlike other systems of philosophy it does not take a negative attitude 
towards life. It, on the other hand, wants people to live one full 
hundred years with wealth, welfare .and children. All these are to be 
acquired and possessed in plenty. But that is not the end of it, To 


achieve all this, Agnividya is suggested as the means. 


The- final position of the Mimamsa towards human life ‘is that one 
should always ask oneself how far is‘ he a Dharmatma? .To what 
extent is one grounded in Dharma? If one’s grounding in Dharma is 
so sure and secure, one can lead a fearless life. Temptations in life 
may come and go. But so long as one is rooted in Dharma, these 
temptations cannot disturb the purity of the soul. Then the question 
arises : how can one become nothing but Dharmatma? By looking 
to the lives of great moral beings, by performing the ‘Nitya karmas 
and by avoiding the Nishiddha karmas, one can lead a life filled with 
Dharma. When one’s soul is filled with Dharma, the Mimamsakas 
say that one attains the immortal heaven. 
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The Mahabharata - a: Dharmag$astra 


Biswanath Banerjee* 


A whole lierature with composite character, the Mahabharata has 
been of inestimable value in moulding the life and’ thoughts of Indians 
and has played an incontestable role in governing the conduct, life 
and society of Indians through ages. Since the epic grew to its present 
form and character over several centuries, the ideas, beliefs, thoughts 
or principles current at.a particular time and place crept into the 
body of the text and an enormous mass .of most varied and diverse 
types gathered round the nucleus. Within the framework of an epic 
narrative about a family feud the epic furnishes us with practical 
lessons on‘ancient Indian State, Law and Society, acara, raja-dharma, 
forms of marriage including the custom of rtiyoga current at the time 
for begetting children' etc.. among a host of other: social, religious 
and secular matters including pilgrimage, foreign policy, diplomacy, 
policy towards neighbouring states, and so on. It is interesting to 
note that in many of such themes the Mahabharata has much in 
‘common with the text of Manu, considered as the highest authority 
in Dharmaf€astra. The later Smrti- nibandha- karas have referred to 
the Mahabharata in many cases as their authority. In a way we may 
look upon the Mahabharata as an authoritative manual of 
righteousness, and infact the epic has .also declared itself as such! 
DharmafSastra-elements are found in several Books. of the’ epic like 
Adi-, Sabha-, Vana-, Santi- and Anusasana Parvans. It is, however, 
not possible to dilate on such elements at any length in:a paper like 
this and we propose to touch upon only some of the Dharmafsastra 
topics as we find them in the epic. The Adiparvan speaks of several 
religious sacrifices (yagas), samskaras, Gcaras governing a domestic 
family. Vyasa advises® the Pandavas to live in dharma and act according 
to sastric injunctions - dharmena vartadhvam Sastrena ca parantapah 
Principles of good administration are discussed in the Sabha-, and a 
few chapters are devoted here to the Rajasuya sacrifice’. The text of 
Manu has given us a number of vyasanas under different categories 
but in the Sabha - we- find the vyasanas enumerated as four: 


* Ex- Professor of Sanskrit, Viswabharati, Santiniketan, West Bengal. 
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catvaryahur narasrestha vyasanani mahibhrtam 
mrgayam panam aksanca gramye caivatiriktatam. 


In order to overpower a powerful and difficult enemy this book advises 
to adopt a policy according to the principles as laid down : nayena 
vidhidrstena yadupakramate paran’. 


The Vanaparvan gives us a taste of the Dharmasastra as it defines 
dharma firstly as of three laksana-s and then proceeds to analyse 
the definition into seven more features“: 


Vedoktah paramo dharmo dharmasastresu caparah 
Sistacarasca Sistanam trividham dharmalaksanam. 
dharanancapi vidyanam tirthanam avagahanam 
ksama satya Grjavam Saucam satam acaradarsanam. 


On several occasions in different Books we find dharma explained 
in various wavs. Good conduct or sadacara which is like a constituent 
of dharma has been discussed at length’: 


arambho nyayayuRrto yah sa hi dharma iti smrtah 
anacarastvadharmeti etac chistanusasanam.. 


That conduct which is just and proper is dharma and that which is 
improper is adharma. The upholder of dharma, a righteous man, is 
protected by dharma : dharmo raksati raksitah®. The third Book gives 
us a number of mahayajnas which is indeed expected of a 
Dharmaf$sastra text : 


istayah pasubandhasca kamya - naimittakasca ye 
vartante pakayajnasca yjnakarma ca nityadd. 
asuamedho rajasuyah pundariko ‘tha gosavah 
etair api mahayajnair istam te bhuridaksinaih®. 


We have the flavour of a true Dharmasastra-text when we get a long 
discourse on the greatness of the tirthas and the merits one gains by 
visiting the tirthas. The epic is indeed practical in its attitude when 
it lavs down that the poor having financial difficulty in the performance 
of a sacrifice should make pilgrimages which would bear greater 
merits : 


na te sakya daridrena yajfiah praptum mahipate 

yo daridrair api vidhih sakyah praptum naresvara 

tirthabhigamanam piunyam yajnair api visisvate’®. 
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A pilgrimage to a great tirtha like the Puskara has been preferred to 
the performance of even a sacrifice like the agnistoma ! 


agnistomadibhir yajnair istva vipuladaksinaih 
na tat phalam avapnoti tirthabhigamanena yat!’. 


Above the merit accruing from a pilgrimage is again set the merits 
gained by one who is restrained in his body and mind, is possessed 
of learning, has practised penance, has contentment, is without vanity 
and does not accept any charity’. The text makes a survey" of the 
most important tirthas in ancient India from the Puskara to Sarasvati- 
sangama and the holy Ganga. Places along the banks of the Ganga 
have been held as most holy: 


yatra ganga maharaja sa desas tat tapovanam 
siddhaksetranica taj jieyam gangda-tira-sama$srtam*, 


Among the tirthas the Puskara has been ‘given a very high place of 
sanctity and it is said that a bath in the Puskara brings a very special 
and distingushed merit (punya) to the pilgrim, it is even possible to 
wipe away all vices committed since the birth : 


janmaprabhrti yat papam kriya va purusasya ca 
puskare Snatamatrasya sarvam eva pranaf$yati!s. 


The text further adds that pilgrimage to all the tirthas is meritorious 
in the satya-yuga, in the treta the place of importance is the Puskara, 
Kuruksetra is significant for the dvapara while the Ganga is to be 
held higher in the kali-yuga'°. The recital of the fourth Book, the 
Virata, has gained special place of sanctity in Brahmanical custom. 
The Suddhi-tattva prescribes this recital at the time of offering of the 
ursa (bull) in a sraddha ceremony. Behind this prescription exists 
perhaps the idea that a recital of the part of the Mahabharata wherein 
an attempt of stealing is baffled would perhaps prevent the raksasas 
from running away with the sacrificial offerings. In the Virata we 
have an occasion like this when the Pandavas foil the attempt of the 
Kauravas to steal the go-dhana of king Virata! The Suddhitattva- 
sandarbha lays down : 


Srutva Virata-patham ya utsrjet ursam uttamam 
pitrmam anrno bhutva prapnoti svargatim param. 
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He who offers a vrsa after the recital of the Virata becomes freed 
from debt to the forefathers and attains the highest state!’. In. Book 
V, the Udyoga-parvan, we have a long lecture from Vidura on morality 
and wisdom which smacks of the spirit of a Dharma-$astra. Vidura, 
known as a great man of wisdom, tells his elder brother Dhrtarastra 
that one should serve carefully five fires, and they are the two parents, 
atman, the fire-god and the preceptor. He advises that the six qualilies 
which one should not give up are truthfulness, charity, energy, non- 
malice, forbearnce and fortitude. In this Book is also given lessons 
on some points of the administration and statecraft. The long discourse 
of Vidura is marked by practical wisdom and ethical values of high 
moralilv ! The Santi- and the Anufasana parvans donot actually 
contribute anything to the epic proper but contain Bhisma’s' advice 
to Yudhisthira on statecraft, law, morality etc,. 


The Santi parvan has ‘in’itself two parts ‘rajadharmanusasana, 
instructions in the law: for a.king, and Gapaddharmanusasana, 
instructions in the law for distress and danger. Both these: instructions 
have verv much in common with Dharmasastra- -topics. In the Adi 
purvan we have been. informed that the dharmas are explained in 
the Santi parvan by the one who is on the bed of arrows, i.e., Bhisma : 

Séintiparvani dharmas ca vyakhyatah Saratalpikah’®. Interspersed with 
teachings on moral and ethical values the Santi: parvan ‘is “occupied 
mostly, with instructions on rajadharama. A brilliant treatment on 
ancient Indian law and polity, the Mahdbharata and the Santi parvan 
have remained unsrupassed by any other ancient Indian treatise on 
this matter. The Santi parvan is a great source book for any study’ on 
ancient Indian legal literature. We are told of the origin of kingship 
in that age which resembles very much the theory of divine origin of 
kingship in later times. To replace anarchy it was found necessary to 
set up monarchy which gave ‘way to democracy in the long run. 
Divinity has been conferred on the king who is desribed as an 
incarnation of Visnu ! He is represented as assuming five forms to 
execute five types of work for the people. He is Agni to consume sins 
committed by his subjects; he is the Sun-god in observing the activities 
of his ‘subjects through spies; he is as fierce as Antaka in uprooting 
the evil-doers even if his own son commits the wrong; he acts like 
Yama in punishing sinners or rewarding the pious, and he has the 
role of Kuvera in bestowing wealth on the deserving to make them 
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prosperous. To run the administration smoothly and properly several 
machineries have been suggested. A cabinet of ministers should help 
the king and the ministers should be energetic, heroic and learned 
in politics. Firm and quick in decision, they should be well disposed 
in their dealing with the public. The king has been advised to select 
his ministers carefully. Intelligent and witty spies are to be entrusted 
with the job to know the situation in neighbouring states. The most 
important duty of a king is to assure the welfare of his people under 
any circumstances. As a dandadhara the king should make a very 
careful administration of justice since an unjust action or miscarriage 
of justice may lead to lots of disturbances in the country. Bhisma’s 
advice in the Mahabharata in respect of a good administration ensuring 
welfare and prosperity of the subjects hold good even in the modern 
context of things. There is such an exhaustive treatment of rajadharma 
in the Santi parvan as can hardly be presented in a paper in detail ! 
The Anusasana parvan has been characterised as dharmaniscaya- 
karakam and as having made a treatment of acaravidhi. This parvan 
is essentialiy a manual of law and in the words of Winternitz’® ‘there 
are large portions in this book which contain nothing but quotations 
from, or exact parallels to, well known law-books, as that of Manu’. 
lt is, however, necessary to make out a critical and exclusive study 
of the Mahabharata and the extant authoritative law-books to find 
out the points or cases of similarity existing in both and also to 
examine cases wherein the two differ but only in respect of readings. 
Judged from any point of view the contents of the Mahabharata do 
have important and significant materials for a close study of the 
Dharmasastras and the statement made that the epic poem is a sacred 
manual of morality, the best code for practical life is not without 
basis : dharma$sastram idam punyam artha$sastram idam param !.... 


1. 99.39 

1. 171 ff 

IL. 13 ff 

HH. 65.20 

iL. 17.3 

111. 75.82-83 
il. 75.76 
ll. 26.8 
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Hl. 26.15,17 
Il. 67.35 ff 
Il. 67.41 
nl. 67.31-32 
Im. 67. ff 
I. 70.97 
Il. 67.55 
11. 70.90 


Mahabharata - Edn. Haridas Siddhantavagisa, Vol.12, Introduction 


P.8 
1.2.326 


Winternitz, History of Indian Lit. 1.424 
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Child adoption and Dharmasastra 


C. K. Shukla* 


Ancient books on Dharmasastra deal in detail with child adoption. 
According to Dharmaf$astra, a sonless male would adopt a son so 
“that the latter could procure for him spiritual benefits, which can be 
provided only by a son. It is essential also for the continuation of his 
line of descent. The books on Dharmasastra describe that these 
purposes could not be fulfilled by a female, nor were these benefits 
required by females. So, Dharmasastra does not deal with the adoption 
of a girl or adoption by a woman. An adopted male child fully behaves 
like a natural son. He deserves all the rights and privileges of a 
natural son in the adoptive family. 


We may study the law of adoption in the light of Dharmafsastra under 
the following heads : 


Who can adopt? 

Who can be adopted? 
Who can give in adoption? 
Mode of adoption. 

Types of adopted child. 
The age of adopted child. 
Effect of adoption. 
Conclusion. 


00 ଏ DD U1 dk WW tO — 


1. Who can adopt? 


Any man who has no son can adopt a male child. A father of an only 
son can also adopt a male child if the natural son is disqualified due 
to any disease or if he took an irrevocable ‘sannyasa’. Referring to 
the doctrine of Atri, Kuberapandit says that only a sonless man can 
adopt a son. He quotes Atri as follows : 


“sya pda: Frafafafy: we | frsies aed ୪୩ 
ପୁଷ୍ପ: | 3a HudyaAUT gaya 1’! 


* Professor of Sanskrit, Ranchi University, Ranchi 
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Nandapandita also quotes this passage in his work Dattakamimansa’. 
Kuberapandita quotes a vérse of Manu, which is not found in the 
available editions of Manusmrti, that a sonless man can adopt a 
child by any means for his spiritual benefits and also for continuation 
of his line of descent : 


a : rl MEG NEG YA: | 
॥'' 


According to DattasiddhantamaFijari of Balakrisna, a father of blind, 
deaf or dumb legitimate son can adopt a son’. In the views of 
Rudradhara and VAacaspati, no ‘Sudra can adopt a child, because he 
has no right to perform Homa, but Raghunandana, Nilakantha and 
Nandapadita differ from this view’. 


According to the books on Dharmasastra, no female can adopt a child 
without the prior permission of her husband. ‘Dattakacandrika' refers to 
the doctrine like this: ‘‘# ୪ gq ଝଆପ୍‌ ।'' 
Quoting this doctrine in the name of Vasistha, Nandapandita further says 
that without prior permission of husband (before his death) no widow can 


adopt a child : (‘ଖା fauqal Higa ଏ୮୪୩ପ୍‌ ଖଧଙଫ ୩ | '" 


The commentators on the doctrine of Vasistha ‘‘31ya0f4 yxcasaUd a 
Raa sf gf Td’ ‘5 can be divided into four types. According to the 


Mithila school of Dharmasastra, a widow cannot adopt at all. Vacaspati 
says here that no widow can perform the Homa alone, so she can't adopt 
any child. According to Bengal and Varanasi school of Dharmasastra, a 
widow can adopt a son if she has already sought prior permission of her 
husband, but according to Madras school of Dharmasastra, a widow can 
adopt a son even without the permission of her husband. According to the 
Bombay school of Dharmasastra, Vyavharamayukha, Nimayasindhu and 
Dharmasindhu, a female cannot adopt any child without the permission of 
her husband, but after the death of her husband she can adopt any child 
without taking his prior permission’. 


2. Who can be adopted? 


Maharshi Manu prescribes the following verse as a rule for adoption : 


‘maT faa ୩ cdi TH: GHAR | 
୪୮୩ ମଧ ୪ ଷଆ ଝରି: ସ୍ର: ॥!୧ 
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For explaining the word ' ୪୩ ' both the main commentators on 
Manu differ from each other. Kulluka Bhatta says that only the child 
of the same caste can be adopted, but Medhatithi says that not only 
the child of the same caste, but that of the other castes could also 
be adopted if the child belongs to a good family and is having good 
behavioural traits. He accepts that a child of a Ksatriya can be adopted 
by a Brahmin. He says: 


a | Rp af, paged: | afar gar Ta Bl 


Quoting Vriddhayajnavalkya Dattakacandrika says that the adopted 
child of the same caste alone can get the ancestral property, but the 
adopted child of other caste can only be for pedigree or lineage 
purpose. 


“moda: yal Ma: Used ୪ RIArnTG | 
ପଙ୍ୀସ fRorcdal STL; Hd: || 
TUTTHcAAarg ୪ ଖସ ପନ ଏ ।! (!2 


1 
Saunaka also accepts this doctrine while saying : 


‘afc wrcusdal Jelalsfy yd: mad | 
rau  d putelaod dfadd | !3 


Saunaka further says that a Ksatriya can adopt any child from his 
own caste or from the ‘Gotra’ of his ‘Guru’. A Vaisya or Sudra can 
adopt a child from his own caste only. A daughter’s son or sister's 
son is adoptable only among the Sudras. In the other three castes 
there is no provision to adopt a sister's son : 


‘afar wordt ¢ TemTAASA aT | 
ଷହଆୀମୀ ସ୧ଅଧ୩୩୪ ୧7୩୦୩ ୧[ଟଞ୩/୪ “| 

୪ mg qa GTfdଏ ମା ପୀ: | 
fa ମମମଷହପ ହ୪¶ୁ ନନଅସ ଷର: ॥। 
greronfeda afta mrad: ga: mfad |‘! 


Explaining these verses the commentator Madhusudan says in ‘Vivrti’ : 


eh as LR df Se 
ଫ୍‌ୱଆଆୌର୍ଗ ଅମ ଅମ୍ୀଫଧଧ ଅଆ ଆସ ସାମ 


ପୃଷ୍ଟ: ୪ଞଫପୀଅଗ । "` 
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According to the books on Dharmasastra, only a male child can be 
adopted, but Dattakamimansa, Sanskara-kaustwobha and Dharmsindhu 
state that a female child may be adopted. They refer to the Puranic stories 
of ‘Santa, the daughter of Dagarath and Prtha, the daughter of Sura. ‘Santa 
was adopted by Lomapada and Prtha was adopted by Kuntibhoja’®. 
Anantadeva in his work Smmrti-kaustubha holds that a girl may be 


adopted : 4TMY> HI Hor IHafaT Hr: ।' '!? 


3. Who can give in adoption? 


According to Manu, father or mother can give their son in adoption 
in their adverse situations : 


‘Tat faaT aT qaTaT anf: Gama 1/18 


Commentator Kullukabhatta says that the father and mother of the 
child with the consent of each other can give their child in adoption : 


‘fudqT a1 ୪0୪4 | / !? 


Commentator Medhatithi opines that the word 9T of Manu denotes 7 i.e., 
‘or’ should be replaced with ‘and’. He says that the consent of both the 
father and the mother of the child is obligatory, but he further adds that 


the consent of father is comparatively powerful : ‘ ‘ZW Tea: UfGg Toh ‘Hal 
ଧଖ ୭ । ମା ପଏ ୦୮୮୦୮ଆ୩ ଡୁ ଫଙଞ୍‌ । ଖୀ ‘ପକ ୨୮୪ 
ଏପ | ଧୀ ଫ%ଞ୍‌ - ‘ଗୀ ମସ ୩୩ ଝଆପ୍‌, ଫଆ୪୯ {ଧୀ ପୀମ୍‌' ଯଧ ।/ 2° 


But Vasistha clearly says that the mother has no right to give her child in 


adoption : (‘4 ୪ ya qararfaJalared 12! (Ch.15, Sura 1) 
Explaining the verse ‘‘quT=ldl f4dT a1 ଫଁ ୪ al Aol ଷଷୁ |''2 


Yajnavalkya, the commentator Vijianeswara says that only in adverse 
condtions of the parents a son can be given in adoption. He further says 
that if any parents have only one son, they cannot give their son in 
adoption. Even those having more than one son cannot give their eldest 


son in adoption : ‘‘314GTHEOMGIfe Fa: , ପୁ afc: | ଖୀ ୩୪୩ 
ସମ ଅଆ: । “ସ୍‌ ଷଷଙ ଓର ଝଆଓଆୀଇୀ' (15.3) ହୁ R୪୪୩ | 
ପଆୀ୩୩gTENf ୪୪୮ ମି ଆ: । ‘ଓଷଞସ ୀଖ୍U JfH ୍ସସ:' 
(#3 9.106) ସୀଧା ଫୀସ ୨୩୫୧୦୮ ଖସ୍‌ | 23 
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In addition to the above mentioned theory Saunaka adds that even those 
having two sons cannot give their son in adoption, because if one of them 
is given in adoption and the other dies, none will be left in the family. 
However, a father of a larger number of children can give his one son in 
adoption : ‘‘36YU HUW YI para | TET HI YIU FUT 
ସୁଧ । {ତୟ ରମ ୨୦୯ଓa୩୩ସ dfcBHAT TNE ନ 724 


4. Mode of adoption 


Two words, i.e., ‘3I:’ and 'chifaruyge in the verse (9.168) of Manu 
reflect the mode of adoption. Kullukabhatta explains these words as 
follows : ‘ ‘Mfg a g mura genpyd quod fare; yal au: 12° 
So, according to Manu, a man can give his son in adoption fearlessly by 
taking water in his hand. 


Quoting the doctrine of Vasistha, Mitakasara says that at the time of 
adoption the king will be informed and the adoption will be performed in 
the presence of relatives and friends ; ‘‘JaufMe UorRa ‘Gi 

୩୮୩ ଆଷ ମସମ୍ଭଧେ ଅଧ ଖଓ୍ଏଳ୍ 
Pups CI ' ସ୍ଥ ଫ୪ନୋଶ: ।' 26 


‘Saunaka and Baudhayana state that after performing ‘Dattahoma’ or 
‘Dattakahoma’ (oblation to fire), a child would be adopted. Dr. Rajbali 
Pandaya says that this type of oblation indicates that the adoption 
was performed in the presence of God”. 


5. Types of adopted child 


About the types of adopted child Dr. P.V. Kane says : “A ‘dattaka’ is 
of two kinds: ‘Kevala’ (simple or ordinary) and dwyamusyayana (the 
son of two fathers). When a man gives his only son in adoption to 
another under an agreement that he is to be considered as the son 
of both the natural fathers (janaka or janakapitr) and of the adoptive 
father (palaka) the son so given is called dwyamusyayana”?® 


R. Sarvadhikari defines dwyamusyayana as follows : “Where a mutual 
agreement between the natural father and the adopter exists, to the 
effect that the adopted should be their son, so the adopted is technically 
called a dwyamusyayana”?® 


Again R. Sarvadhikari says about this type of adopted child : “It is 
only a variety, as we said, of the dattaka form of adoption, and so 
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long as the dattak form of adoption is recognised by Hindu Law, ‘the 
son of two fathers’ will receive his rights, shall belong to both as a 
son, and shall succeed to the estates of both of his adoptive and 
natural parents”, 


6. The age of adopted child 


The Dharmasastrins of the Middle Ages differ from one another in 
their opinion about the age upto which a child can be adopted. 
Some of them have put forward instances wherein a child was adopted 
even after his sacred thread ceremony had been performed, such as 
Viswamitra’s adoption of ‘Sunahsefa®. 


Dattakamimahsa quotes the following three verses of Kalikapurana 
regarding the age of adopted child : 


‘“fAgmavr a: qa: Mthd: Ufoardilud | 

au୍ଞାଙ ମ ୟୁ: ୪ dat afd aru: || 

qT THT ATA 4 pal: | 

ଝଂ୩ଆ୪୦ଫପ୪୦ ୪୪ ସ୪ ଓ || 

ଓ୍ଯ ପୁ ଇଏ ଝଂ୩ୋ: ୪ଗୀ: ଅଧ | 

ଣି ଫଞଷୀଫ ୨୪ ୧୮୪ ଅବ୍‌ ॥|' (32 
Regarding the age of adopted child the follwing four points emerge 
from the above mentioned verses : 


(i) If rituals from ‘jatakarma’ to ‘churakarana’ have been performed 
upon the child in the family of his birth, such a child cannot be 
taken in adoption. 


(ii) If the child's ‘churakarana’ and other rituals have been performed 
in the adoptive family, such a child will be fully treated as an 
adopted child. 


(iii) A child over five years of age cannot be adopted. 


(iv) If the child’s ‘churakarana’ has been performed in the family of 
his birth, he can be adopted upto the age of five years, but 
doing it the ritual of ‘putresti’ must have to be performed prior 
to the performance of other rituals. 


7. Effect of adoption 


The adopted child ceases to have any ties with the family of his birth 
and these very ties are automatically replaced by those created by 
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the adoption in the adoptive family. Manu clearly says that a worthy 
adopted child gets all types of wealth of his adoptive family even if 
he comes from some other ‘gotra’. Correspondingly, he cannot get 
the wealth of the family of his birth. An adopted child cannot give 
even “‘pinda’ to his genetic father. 


“ଓଏଏସ ¶0: ର୍ଷ: ୨ ଅ୪୪ ¶ ସଉ: । 
୪ ଆପସ ପପ ୪uTANsSCI=N ad: | 
୩୨ ମୀପ୍ର୍ଳ ସଉ: ଅଧ । 
Mateo T: fs afd qed: ସୀ || 33 


After counting twelve types of sons, Yajnavalkya says that only these 
sons in a priortity order can give the ‘pinda’ to the father and can 
inherit his wealth consecutively: 


‘fs SANELAANT Uଷୀଞୀd 4୧: ପହ: | 34 


Manu also counts twelve types of sons and says that only former six 
types of them can give ‘pinda’ to the father and can inherit his wealth 
and the latter six types of sons cannot : 


'ଆୀଏ୪: ଣର ଝଏ: ଆମ ଏ ଆ । 
¢ ଫଧ୍ବଆ ଇଆ ନସ ୪ || 
କତୀ୧ଅ ୪ଙାହଅ ନସ: ସମସ । 
ଏସରଅଙ୍ସଦଅ ଇହ ୟଓଙଆ୯୪ ୩: || 35 


The Dharmas$astras very much differ in fixing the order of these twelve 
types of sons and they deal in detail with the succession. 


Dattakacaridrika deais in detail with the mouming of the adopted child. 
It says that the son adopted by someone will not be treated to be in a state 
of mouming if his genetic father dies. But a dwyamusyayana child will be 
in this state in case of the death of either of his fathers, genetic or 
adoptive : “ଅମ ସୁଶଙଯଙଅ ପ୍ର ମଣ ଏଷ ମୀଷଷଷ 
୩au୪୪୮ଆ ଓହଅ a ହଆଞ୍ତ ଆପ ର 
IH 36 


We find much difference among the Dharmasastrins regarding the 
divison of wealth if one man has two or more types of children. Most 
of them are of the opinion that an adopted child will get only 1/,th 
of the property if there is a legitimate child in the family. 
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8. Conclusion 


So, we find that our books on Dharmasgastra deal in detail with the 
theories of adoption. According to Dharma$sastra any sonless parent 
can adopt a male child. The object of the adoption is mainly two- 
fold: first, to secure the performance of the funeral rites of the adoptive 
parent and second, to preserve the continuance of his lineage. In 
other words, the main object of adoption according to Dharmasastra 
seems to secure spritual benefits for the adopter and its secondary 
object is to secure an heir to perpetuate an adopter’s name. On 
adoption the adopted child becomes the member of the family wherein 
he is adopted. A widow can also adopt a child if she has taken prior 
permission of her husband. The adopted son would become a member 
of the widow's family, with the ties of relationship with the deceased 
husband of the widow as his adoptive father. 


References : 

1. Dattakacandrika - Kuberpandita, P.2 

2. Dattakamimansa - Nandapandita, P.2 

3. Dattakacandrika, P.2 

4. History of Dharmasastra (Hindi) Dr. P.V. Kane, P.893 
5. Ibid, P.893 

6. Dattakacandrika, P.3 

7. Dattakmimansa, P.7 

8. Ibid, P.7 

9. History of Dharmasastra (Hindi), P.893 

10. .Manusmrti - Manu, 9.168 

11. Medhatithi on Manusmrti, 9.168 

12. Dattakcandrika, P.6 

13. Ibid, P.6 

14. ପଥlbid, P.7 

if. Viurti - Madhusudan on Dattakacandrika, P.7 

16. History of Dharmasastra (Hindi), P.894 

17. Ibid, P.449 

18. Manusmrti, 9.168 

19. Manwardhamuktavali - Kullakabhatta - on Manu, 9.168 


42 


Digitized by srujan ka@gmail.com 


20. 
21. 
22. 
23. 
24. 
25. 
26. 
27. 
28. 
29. 


30. 
31. 
32. 
33. 
34. 
35. 
36. 


Medhatithi on Manusmrti, 9.168 

Ibid, 9.168 

Yajnavalkyasmrti, 2.130 

Mitaksara - VijiianeSwara - on Yajfiavikyasmrti - 2.193 
Dattakacandrika, P.11. 

Manwarthamuktavali on Manusmrti, 9.168 

Mitaksara on Yajniavalkyasmrti, 2.130 

Hindu Dharmakosh (Hindi) - Dr. Rajabali Pandey, P.31 
History of Dharmasastra, Vol. Hil, P.685 


Principles of Hindu Law - R. Sarvadhikari - H.S. Bindra'’s 
Conveyancing, P.1291 


Ibid, P.1291 

Aitareya Brahmana, Vil th Panjika 
History of Dharmasastra (Hindi), P.896 
Manusmrti, 9. 141-142 
Yajnavalkyasmrti, 2.132 

Manusmrti, 9. 159-160 
Dattakacandrika, P.31 


43 


Digitized by srujan ka@gmail.com 


Surapana and Dharmafsastra 


Prafulla K. Mishra* 


Prelude : 


Wide consumption of wine to-day does not allow the modern mind 
to believe that the status of drinking wine in earlier days was 
unanimously considered as a mahapataka a grievous sin, next to 
committing murder of a brahmin. But it is no exaggeration to reveal 
that the prescriptions of Dharma Sastras (DS) insist on rigorous 
expiation till death. 


This paper attempts to examine certain aspects of the problem of 
surapana (drinking) in the eyes of ancient law-givers. 


1. Soma is not sura : 


At the ouset it should be clear that sura is sharply different from 
soma which happens to be a beverage, to be offered to the gods and 
to be drunk by the brahmin priests. (Taittiriya Samhita - I 5.1.1. 
Vajasaneya Samhita 19.7, Satapatha Brahmana V. 5.28, Kane, Hist. 
of DS. P.20). Mentioned below are certain verses. 


(i) Vajananeya Samhita - 


ସଫ At yah wa da a a Bx: vat aaah ॥ 99.0 
(ii) Kanva Samhita - 

ଷ୍ଣ feu, yas asf fewaf= aa FAA: | 

ଝଆୀସୀ: ୩ ୧ ଝସପୀୟ ଙଷଙ ଅସୀ ୪୩୮: ।॥ 29.32 
Besides, the Vedic iiterature is fully acquainted with the word “sura”. 


Rig Veda-l, 116.7.1.191.10, VII.86,VII 2.12 and X.107.9 uses the word 
sura for different occasions. 


2. What is sura ® K 


Sura is the mala (or excretion) of the anna (the food-grains) and sin 
is otherwise known as mala. For that a brahmin should not consume 


* Department of Sanskrit, Utkal University, Vani Vihar. Orissa 
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sura. Here brahmin means Brahmana, Ksatriya and Vaisya, the three 
castes. 

ସୁ ଏ ଣୀସୀ ୩୦୪୩୮୦ 0 

ଫଂଖୱ୍‌ ଖଳ ଅଫ ମି ୪ {ସ୍‌ |! Manu X1.93 
To specify further Manu very objectively speaks of three types of 
surda. 


୩୫ ୩ ସତ ଆ ସ ନସ ଆ ନଯୀସ ଧ୍ଫ। 
ଅଧ ପୀ ର୍ଥ ମ ୩୩୦୪ fou: il Manu X1.94 


Kulluka while commenting on the Karika XIl.95, quotes Pulastya for 
twelve types of sura. 


qa ହାermedlG UIT Ana | 

meh crgalglo Ru PAS || 

TATA faoldlal Haro qa 7 | 

ହୀ ସୁ ଞ୍ଷମତ ର୍ପ ୪୨୪ ॥ 
(But if they are fresh,the Brahmin needs to be pure by three days 
since the quality of alcohol is not acumulated or fermented.) 


ହୀ ୯୩୩ ୪୪୪ ଫର ପୀ ୪: | 
୪d ୪ ଏ ¶ erga oT: || 
3. Reference to sura and it was considered to be a sin gradually: 


Besides there are a lot of references to surd through ages which 
have accepted this as cognizable offence. 


(i) Kaksivan dirghatamas ausija - 
ର୍ଷ ମଂଧଫ ଖସ ୩୮୦୩୪ ଙ୫ସଣ ଓର କଧ୍‌ । 
HRIAUTGHIATT J: AdprHf FRAT YA: Il 1. 116.7 
(ii) Maitra-varuni - atrnasuryah. 
ଷୁର୍ଧ ନୀ ଧମ ଅଧର ଧୁଏସସୀ ୫ । 
ଖୀ ନ୍ତ ମ ୩୮୯ ମୀ ସରଧ ୪୫୪g IU 
Mudd ERB Hy cf Hye TPR {| 1. 191.10 


(iii) Maitravarunir Vasistha-Varuna 


ସା ୪ ୪ ସୀ ୩୫୦ସୁ/ସ: ଖ୮ ୩ deol Hf: | Vil 86.6 
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ର ଅଖ ଖୀ ହୀ ସଅଳ ସୁର୍ଷଙଂଙୀ ମ ଏଆ | ସର୍ଚ ଓ | VI 2.12 
(V) Mua Arg: GU YA: Mo rgd seat: af | X 107.9 
() ୩୯୪୯୪ ଅହ - ଶୀ ମ ୪ - ଖଓଏଧ ଖୀ, ପସି ଷ. 
(vii) Chandogya Upanisad V.10.9 

୫୯୩ 0୪ ର୍ଫ ନର୍ସ ଫ ¶ସସଧ୍ୀଙଙ୍‌ | 

ଖଂଡ udlfa ଅଫ: TITAATTae CR | 


Buddhist Caryapaddhati in the context of Pancasila attaches prime 
importance to the oath of not touching wine. 


ସ୍ପ ଅuuHccoaT ATO eae Taal | 


Manu Yajniavalka, Atri, Brddhayama, Vasistha, Brddhaharita, Satatapa, 
Samvarta, Brhaspati etc. all of them are unanimous to enumerate 
surapana under pancamahapatakrka. Some of them are given below : 


Manu : 
(a) ଖିଆ ଶ୍ରମ ଶଶ ୩୫୮୫: । 
Hera TPE: TTTafY 4: we ll XI. 54 
(b) “Manu'’ is quite sure to declare that human tendency is to gratify 


one’s senses. But if he control's them, he becomes a great person. 
The Karika as follows : 


ମି ୪ ୪0 ଝ“ୀଞ୍ ୍ଚ ଞ୍ଚଷ ମସ ଞ୍ଚଧୃମ | 
IRR Haat AgfrgHernel Il V. 56 


The injuction on prohibition appears suggessive. 
Yajnavalkya : 

ଅଆ ଅଆ: ଏମ୍ସ ୩: | 

ଏ ୟerqapa ଅୱ ଝା: ଷ୪ ଖସମ୍‌ || 1. 227 
Atrisamhita : 

SET! IAAI fod JodeaT: | 

ପ୍ର୍ୀଷ୍ ଧୃ ସୁଧ: ଖସ ୧୩ 

UIT dq HTT: IH gia Hed | 167 
Samvartasmrti : 

ଶମ ସସ ସଫ ସଫ ¶ଡପଙ୩୩: | 

Hemrefpawad dd war a TEx: 11 I/II 

46 


Digitized by srujan ka@gmail.com 


lt seems only Atri unlike Manu, Yajnavalkya etc. place surapana in 
the third place. 


4. What is surapana ? 


DS is quite objective regarding the definition of surqpana. Vijnaneswara 


views this as follows - SITU Uff ଓaପସ | 3UqEU] T 
୩୪6 ୩ମପସଙ୍‌ ମ ଙଙପfe ୪୩୩୮୨୩ | 

Sulapani is also of the same opinion. Kane HDS-22) with the help of 
those works defines - 


“Drinking surd@ means taking it down the throat. Therefore if a man’s 
lips only touch sura or it enters his mouth but he spits it out, then 
there is no drinking of sura (no mahapa‘aka) and he would have 
had to undergo in such a case a light expiation for the touch of 
sura”. 


5. Who are restricted and why? 


(a) The Brahmins, in other words Brahmins, Vaisyas and Sudras 
are restricted from taking sura. Manu lays down two important reasons 
for this injuction. 


(i) How can a holy brahmin who takes the oblation of Gods, eat 
and drink wine, meat and liquors which are the foods for yaksa, 
raksa and piSaca ? 

ଅଃ: {୩୮୦୩୩ ଅମା ୪ | 

TGS ATTA CITT Ef: 11 Xi. 95 


(1:1) Sura being the mala or excretion of the food grains, sin is 
otherwise xnown as mala. For that a brahmin is not expected to 
consume surd. 


6. Gautama's restriction on prohibition is on the simple ground of 
a brahmin's initiation (upanayana). ‘A Brahmin is not free to do any 
thing at his own sweet will’, holds Kumara. Even before initiation he 
is free to do any thing only upto the age of five. 


YIU PHT PITH: | 
Gautama DS 27/1 
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Who are exempted ? 


7. The Sudras are exmpted from the prohibition. Reasons for the 
maintenance of purity of a brahmin : A brahmin is expected to remain 
pure since he takes the oblation of gods (XI.95) 


Again Manu explains the bad effects of Sura which is objective, such 
as : - 


3A NT TA TRG YE | 
HpAHUcpTlgl TEU nenifed Il XI. 96 


(a) A brahmin being drunken falls in dirty places and becomes 
impure while going to recite the Vedas. This becomes an offence for 
a brahmin who is required to remain pure and perfect to recite the 
Vedas. That is why Manu intends prohibition to avoid accidents and 
keep him pure for he retains/upholds the Vedas in him. 


(b) He can be no more a brahmin if he takes wine. Being drunken 
he is immediately nerverted to a sudra. 


(c) If the wife of a brahmin takes wine, she is sure to take the 
body of a bitch, a vulture, a pig in her next birth and not allowed to 
follow her husband. 


(d) The strongest warning for a brahmin is denial of oblation by his 
son if he is a drunkard. Brddhaharita speaks as follows : 


ଖତ୍‌ ପୂ ସ୍ର ଷ୍କ ଫ | 
Us epIRry TA cara YAP || P-277 VIll/250-252 


(e) Repayment of loan of a drunken is done by a person who 
receives the riktha. 


8. Punishments : 


Rigorous punishments are prescribed by the authorities for sura panda. 
The smrtikaras stand undivided to punish the brahmin without 
compromise with values. 


Manu holds : 
ଷ୍ଣର୍ଷ ୩୩ ଦତ ନାସ ୪ ମଧୁ । 
ପଆୀ ୪ ଲା ମମ ଫା RPT: || X1.90 
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The brahmin ought to undergo Prayascitta/expiation by drinking hot 
wine as good as fire. If he dies as a result, he is free from the sin 


Further he says : 


Majaafiadf qT agama qi | 
ଏ୩ର୍ଷ ୩55୪୪୦୩୮୪ ୩pଙ୍ଞମସ ସୀ || X1.91 


One is expected to drink the rasa of hot pancagavya till death. 
Yajnavalkya has a similar verse to this effect (XI. 253). Alternative 
prescription of Manu : 

UNraT Hardee Avarh a1 pr | 

ଏଆ୩ଞର୍ଷ ୩୩5୪୦୮ ୩୮୦ଙ୍ଷମସ ସୀ !| ×1.91 
Wearing the dresses made of hair of cattle, keeping mattec hair and 
putting the mark of a wine pot on his forehead he should eat pinyaka/ 
sesamum for a year. The same is accepted by Yajniavalka (XI.254) 
for the expiation. 


Brhaspati (as quoted by Brhaspati) holds the same opinion. 
ସ୍ସ ୩୦ସ ac ଖୀ af । 
ଞୃଞ ଧୀ ୪ ମଙସୀ୍ସ: ୁୀଙ୍ମସୀଆୀମ୍‌ | 10 
Expiation upto death purifies him. 
Atri prescribes Krcchra expiation (168), Brddhayama holds of tapta 
krcchra alongwith manurnjihoma (11/3), Laghusatatapa insists on 


drinking of hot wine. (4). Vasistha is strict on the prayascitta and 
does not see any hope of purification. 


ଞ୍ଞଅଁ ମୁଖ: ସସଞର୍ୀ ୬q୍ଆ୍ୟ ୩୮୦୮: । 
୪୪୪ ମସ ସୁଯଗ ୟର: ୦ =H (1 191/111/55 


A long prescription is laid by Satatapa smrti for expiation - 


ସ୍ତ: ଆସ: ଖଆଞ୍‌ ଫ୪୮୯୯ଫ୩୪% ସୁଧ୍‌ | 
ABUU୮୪q ୪୮ ଝଆପ୍‌ ସ୩4 gu | 1/1 
ଖଧଣ ସ ଳନ ୧୩୩୮ କହିଆ: | 

adlsfAss: da ମର ଧଷଙ: । /2 


Besides he should donate the following things : 


ଅଧ ୩୩୫୮/୦୩ ଖପ୍‌ ୪ ଝଆଖ୍‌ ଖୀ | 
ମବନ ଷ୍‌ ୪ ନଅ ନଅ! 3 
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Baudhayana holds : 
ସସ୍‌ ସସସୋଧ ଆଖୀ ଷ୍‌ ୪୮୪: | 


If he is not killed, he should undergo the following prayascitta and 
upanayana again. 


ARG YU poste Ta Tou | 
9. Effect of Prohibition 


(a) The health of the people in particular and society in general 
was of much concem for the Smrtikaras for which prohibition 
is strongly insisted upon for the brahmins. 


(b) The rigorous way of expiation prescribed in DS (mentioned 
above) generates fear in society and creates an atmosphere for 
prohibition. 

(c) Most probably this has become successful in the society. 


(d) Prohibition is inversely proportionate to criminal activities. 


lt is needless to s2y how drunkards create troubles in driving vehicles, 
creating panic to ladies and children, making abuses and filthy talks 
on the highways. cross-roads and other public places which provoke 
violence. Being intoxicated one does not hesitate to be engaged in 
loot, arson, murder and other violent activities. Thus the drunkard 
poses a bad example in society and kills his own health. Since it is 
a costly habit, one is tempted to earn easy money to meet the demand 
of this habit which brings disharmony subsequently. The conjugal 
life is at a stake. People are encouraged to say for others in order to 
get more money. Finally this results in the destruction of a civilization, 
for it is well-known that the cause of the destruction of Roman 
civilization was drinking wine. The Yadavas are said to be killed by 
each other being over-powered by wine. The famous story of churning 
of the ocean suggests how the Asuras are debarred from drinking 
nectar since they were addicted to wine. 


Kautilya : It is quite interesting to note how smrtikaras unlike Artha$astra 
do not suggest any concession regarding drinking. But Kautilya is 
quite pragmatic in his approach in this regard. Kautilya prescribes 
festival concessions, imposition of duties on preparation of sura, sale 
of sura in specific places, prohibition in taking wine in public places 
and organisation of ale-houses in a scientific way. (For details see 
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'Role of Sura-dhyaksa in preventing the Hazards of Drinking’, P. K. 
Mishra, Sri Jagannath Jyotih, Vol.V. P.68-72). 


The recommendations of Kautilya correspond to The Excise (Malt 
liquors) Act 1890 (Act XIII of 1890), The Excise (Spirits) Act 1863 
(10th March 1863), The Dangerous Drugs Act, 1930 and The Narcotic 
Drugs Al! Psychotropic Substance Act 1985. 


Observations : 
(i) Prayascitta has legal status 


As it is discussed earlier, the elaborate prescription is laid by authorities 
for expiation. But it should be remembered that those prayascittas 
have not only socio-religious imposition but also a legal status. Manu 
is quite clear about both pecuniary and corporal punishment 
(danda) imposed on mahapatakins (the great sinners). The king 
enjoys special power to ensure whether the persons have 
undergone expiation or not. 


The person who has undergone all the prescriptions of praya$citta is 
exempted from corporal punishment. But he is charged one uttama 
sahasa (1000 panas). 

On the other hand a person who has not undertaken expiation is 
at the outset given a mark of wine pot in his forehead with red 
hot iron. Besides he is forced to move with this mark and 
becomes debarred from study, marriage, invitation, sacrifices and 
family relations (IX.236-240). 


(ii) Exemption of Sudras from Prayascitta 


Sudras are curiously excluded from expiation for committing surapana. 
Manu'’s reference to treat mahapatakins IX.235 does not objectively 
speak of any caste whereas his commentator Kulluka means it only 
for brahmins. 


But Brddhaharita raises the question of Suidras for expiation under 
the reference of Manu though in Manusmrti this verse is not found. 


ଷ୍ଏଆ: ୨୪୪୪ ଙ୍ୀମୀମଙ ଶାଗ: । 

Arad gq pare ସ୍ଫ: | 277 

'ଖମର୍ଖ ମଅଞ୍ୀଷଞ ° aeRO | 

A୪୮୯ ଖଟ ୩୩୮୯୯୪ ସ୍ସ ।। 278 
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He prescribes only vrata for a sudra but expiation till death is desired 
for a brahmin. 


fav ସ୍ଫ ear Yar eased: | 
0୩ଙ୍‌ ag ପରଂ] ସଫମୀଅବ୍‌ || 284 


(iii) Besides the expiation, Yajnavalkya prescribes the plight of the 
life as an animal after death for a person guilty of drinking under 
Karmavipaka. 


This shows sura being the root cause of many occasions should not 
enter the society. Brahmins are punished more in comparison to 
others. The reason is, they are supposed to be the leader of the 
society. Manu praising the brahmin hopes that they are the upholder 
of the value of society. Kulluka clarifies the intention that Brahmana 
used to save the creation for which he is considered to be master of 
this creation. 1-92,93,96 


dri oTfora: Aw: gira gash: | 

ସୁ ମା: ୬୪୮ ୨୧ ଶୀ: ୪: | 1.96 
If the leader of the society is severly punished, others are frightened 
to commit any blunder. 


Gita supports this. 
ଅଞ୍‌ ଅଙ୩ଆ୧୦ ୪୪ଡ୍‌ ଫି ୨୮୩୮୮୪୩: 
୪ ଅପ୍‌ ୨0 ଡର ୀଙଙସସର୍ଷପ | 


Epilogue : 


(a) Thus sura being the root cause of many evils,it ic deadly opposed 
by the authorities of DS. which was supposed to have been carried 
out by the contemporary rulers. 


(b) The above observations may appear as a postmortem work of 
those fossilized rules and regulations of DS. The tenets of DS lost 
their command and legal binding during the flow of time and the 
impact of the foreign rule for a considerably longer period. Besides 
it is most unfortunate to note that the rate of decadence became 
geometrical in the post-independent days due to the false propagation 
of the so-called politicians against the social values. 
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As a result the headlines of national dailies used to be filled with the 
accounts of liquor tragedy very often. But who is responsible for it ? 
Does any one or any government think over this problem? Kautilya 
is still relevant for them. 


Prohibition campaign is now being reverberated from the heartland 
of liquor producing (and consuming) countries of the western world. 
This country will learn from them under duress. Rightly Manu declares 
the way of life of this soil to be ideal in this connection. 

ଏର ଅଷ୍ଷପ ପା: | 

ଖର ଖସ ସନ ନାମ୍‌ ୨a HAA: Il Manu.! 
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Reflection of Manusmrti on Ancient Indian 
Educational Code of Conduct 


Madhusudan Mishra* 


Preliminary : Dharmasastra and Acara or code of conduct 


Even though the term Dharmasastra is often translated as “law- 
literature”, still the scope of this science is more extensive than what 
is denoted by “law”. The term Dharma is derived from the root dhr 
(to support, sustain) with the suffix’‘man'(Unadi: 1.137) and is defined 
as dhriyate loko' nena / dharati lokam va. The connotation of dharma 
is So extensive that it can’t be defined in a precise manner. It includes 
religion, the customary observance of a caste, sect,etc., law, usage, 
practice, custom, ordinance, statute, religious or moral merit, virtue, 
righteousness, duty, prescribed course of conduct, right, justice, equtity, 
impartiality, propriety, decorum, manner, mode, behaviour, etc. The 
Apastamba Dharmasitra (1.7.20.7) defines it as: yam tu aryah 
kriyamanam prasamsanti sa dharma yam garhanti so’dharmah. “What 
the Aryans approve of is dharma, what they disapprove is adharma"). 
The conception of Dharma in the Manusmrti is all-comprehensive. In 
usage it covers counsels of general prudence, gentlemanly behaviour, 
courteous and polite ways of conduct and even other subjects of 
common sense, duties, accepted conduct (acara) handed down from 
generation to generation in a well-disciplined manner. In the words 
of Manu, dharma is : 


acara paramo dharmah Srutyuktah smdarta eva ca / 

tasmad asmin sada yukto nityam syad atmavan dvijah // (Manusmrti, 1.108) 
acarad vicyuto vipro na vedaphalam asnute / 

acarena tu samyuktah sampurna-phalabhag bhavet // (Ibid, [.109). 
evam acdarato drstva dharmasya munayo gatim / 


sarvasya tapaso mulam acaram Jagruhuh param // (Ibid, [.110) 


* Depariment of Sanskrit, G.M. College, Sambalpur, Orissa. 
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(The rule of conduct is transcendent law, whether it be taught in the 
revealed’ texts or in the sacred tradition; hence a twice-born who 
possesses regard for himself, should be always careful to (follow) it. 
A Brahmin who departs from the rule of conduct, does not reap the 
fruit of veda, but he who duly follows it, will obtain the full reward. 
The sages who saw that the sacred law is thus grounded on the rule 
of conduct, have taken good conduct to be the most excellent root 
of all authority). 


From this it is evident that Manu gives highest position to acara in 
determining the nature of dharma. While giving the sources and 
proofs of dharma he tells. 


Vedo’khilam dharmamulam smrtisile ca tad-vidam / 
acara's caiva sadhunam atmanas tustir eva ca // (11.6). 


(The Vedas or gut; the Smrti or the recollected traditions as also 
the conduct of those who know the Vedas, the practice of the good, 
and the satisfaction of one’s heart or conscience - these four are the 
major sources of dharma). The same sentiment is also echoed by 
him in another verse : 


Vedah smrtih sadacarah svasya ca privam atmanah / 
etac caturvidham prahuh saksad dharmasya laksanam // (11.12) 


Thus we see that Manu is crystal clear in his idea regarding dharma 
where high importance has been given to both acara (manner) and 
Sila (conduct). 


This acara plays a pivotal role in religious as wel! as secular laws. 
Manner regulates man's thought, moulds his life and maintains his 
personalitv that’s why, perhaps, it comes next in authority after 
Sastric injunction as regards the basis of dharma is concerned. As is 
rightly pointed out by R.K. Mookherje “The total configuration of 
ideals, practices and conduct is called Dharma in this ancient tradition” 
(Ancient Indian Education, P. xix). This acara (manner) pervades 
each and every aspect of human life. For the present paper, I intend 
to focus my attention on the ancient Indian Siksa-cdara or educational 
code of conduct as reflected in the Manusmrti. Even though we have 
a vast array of smrti texts, Manusmrti has been selected for the present 
purpose, because (1) It is one of the most ancient smrti tex: 

(2) most of the later smrtis and dharmasastras quote profusely from 
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this text as their book of authority, and (3) It makes an intense study 
of human society and behaviour and then enumerates the nature of 
principle to be followed by the people at large. 


Conduct as the basis for teachership : 


A teacher’s role in educational system is just like that of a director 
in a drama. As the success and failure of a drama is mainly dependent 
upon the director's ability and efficiency, in the same manner the 
entire educational suprastructure is dependent on the teacher. So 
since the teacher plays a pivotal! role, high importance has been laid 
on their code of conduct. While defining the different types of teachers, 
such an attitude is seen therein. According to Manu, mainly there are 
three types of teachers, namely, acarya, upadhyaya and rtvig. Defining 
the nature of a guru he says. 


nisedakani karmani yah karoti yathavidhi / 
sambhavayati cannena sa vipro gurur ucyate // (11.142) 
alpam. va bahu va yasya Srutasyo’pakroti yah / 

tam apiha gurum vidyac chrutopakrriyaya taya // (11.149). 


(That Brahmana who performs in accordance with the rules (of the 
Veda) the rites, the conception rite, and so forth, and gives food (to 
the child), is called the Guru (the venerable one). (The pupil) must 
know that the man also wth,o benefits him by (instruction in) the 
Veda, be it little or much, ‘s called in these (Institutes) his Guru, in 
consequence of that ber.efit (conferred by instruction in the Veda.) 
While the first verse recognises the progenitor as a teacher, the second 
bestows this status on him who imparts knowledge to a disciple. 


Manu defines acarya as : 


upaniya tu yah Sisyam vedamn adhyapayed dvijah / 
samkalpani sarahasyam ca tar acaryam pracaksate // (11.140) 


(They call that Brahmana who initiates a pupil and teaches him the 
Veda together with the Kalpa and Upanisad as the teacher (acarya, 
of the latter). The underlying idea in it is that an dcarya must be 
possessive of an ideal code of conduct. This is echoed in the following 
verse : 

acinoti ca Sastrartham acare sthapayaty api / 

Svayam acarate yas tu sa Gcarya iti smrtah // 
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An upadhyaya has been defined by Manu in the following manner : 


ekadoso tu vedasya vedangany api va punah / 
yo'dhyapayati urtty-artham upadhyayah sa ucyate // (11.141) 


(But he who for his livelihood teaches a portion only of the Veda, or 
also its subsidiaries is called the sub-teacher). it is important to note 
here that both acarya and upadhydaya come under the corninon 
category of adhyapaka. However, the basic diiference betwen the 
two is, while an dacdarya does not teach to earn his livelihood, an 
updadhydaya does it for that purpose. As has been mentioned earlier, 
the term guru refers to anybody who is venerable. However, another 
definition of guru referring to an institutional teacher is also seen 
therein (Manu 11.149). Thus we see that the performance of prescribed 
rites, adherence to the ideal code of conduct and good manners 
constituted the fundamental features of a teacher in general. 


Types of student : Since the acceptability and application of the 
knowledge imparted by a teacher entirely depend upon the ability 
and efficiency of a pupil, the latter plays the most crucial and important 
role in the educational system. Manu takes great care in choosing 
the students for that purpose. He enumerates only ten beings as 
deserving to be instructed by a teacher. They are (1) a teacher's son, 
(2) one also desires to do service, (3) one who imparts knowledge, 
(4) one who is intent upon fulfilling the law, (5) one who is pure, (6) 
a person connected by marriage or relationship, (7) one who possesses 
mental ability, (8) one who makes presents of money, (9) one who 
is honest and (10) a relative. As he put it in his own words : 


acarya putrah Susrusur jrianado dharmikah Sucih / 
dapatah $s akto 'rthadah sadhuh svo'dhyapya dasa dharmatah // (11.109) 


Here also we see that Manu keeps in his mind certain principles of 
an ideal code of conduct which helps him in making an ideal 
enumeration of the types of deserving people to be instructed by a 
teacher. 


Duration of study : During Manu'’s time, generally the schooling of 
a pupil was beginning after the upakarma ceremony. The minimum 
age limit for admission was differing from eight to twelve, depending 
on the caste of the student. A student had to reside with his teacher 
in the latter's home for thirty-six years, or half of that time, or at 
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least a quarter of that (Ifl.1). A pupil who has not violated the rules 
of studentship and is famous for the strict performance of his duties 
should take the permission of his teacher to leave the latter's home 
(1.4). 


Duties of a student : Manu deals with the duties of a disciple at 
great length in his work (11.41-75). At the outset, he says that a student 
shall reverentially salute that teacher from .whom he receives 
knowledge (111.117). He must ask a Brahmin, on meeting him, after 
(his health, with the word) kusala; a Ksatriya (with the word) anamaya, 
a Vaisya (with the word) ksema, and a Siidra (with the word) andarogya 
(11.127). He must also rise to meet anybody who is venerable. His 
Speech must be pure and perfectly guarded. Even though in pain, let 
him not speak words cutting (others) to the quick; let him not injure 
others in thought or deed; let him not utter speeches wich make 
(others) afraid of him (11.161). He must not sleep during sunrise and 
sunset (11.220). Manu advises the students to take care of the dress 
they wear. Both when ordered by the teacher, and without a (special) 
command, (a student) shall always exert himself in studying and 
doing what is serviceable to his teacher (11.191). Controlling his body, 
his speech, his organs and his mind, he should stand with folded 
hands before his teacher. He must behave decently (sadhvacarah) 
and keep his body well-covered (11.192-193). The teacher must be 
addressed honourably and his speech, gait and deportment must not 
be mimicked. Under no circumstances, should a teacher be either 
censured or defamed by a student. While saluting a teacher, the 
student must descend, if the latter is seated on a raised platform or 
in a carriage (11.199-202). A pupil should never offend his teacher 
(11.144), who is regarded as his father and mother. 


Great care has also been taken to keep the moral character of a 
pupil high by prescribing a strict code of conduct. Manusmrti is indeed 
unequalled in this regard. It says that a pupil should not perform for 
the wife of his teacher (the acts of) anointing her, assisting her in 
the bath, shampooing her limbs, or arranging her hair. A pupil who 
is full twenty years old, and knows what is becoming and unbecoming, 
shall not salute a young wife of his teacher (by clasping) her feet 
(11.211-212). As a man who digs with a spade into the ground obtains 
water, even so an obedient pupil obtains knowledge which lies (hidden) 
in his teacher. A student should do only those works which are pleasing 
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to his teacher. Obedience towards a teacher is the best type of service 
(11.228-229). No gift should be presented to the teacher before the 
completion of study; but when, after obtaining the permission, he is 
about to leave the teacher's quarters, he may present a gift according 
to his ability. Performing the obsequies of a teacher is also considered 
a great privilege for a student (V.90). 


Conclusion : From the foregone pages it becomes clear as to how 
a detailed code of conduct with regard to educational system has 
been codified by Manu. The code of conduct is meant for both the 
teacher and the taught. This not only helped the students in promoting 
a high sense of morality in them, but also helped them in building 
their personality by becoming disciplinarians and men of character 
and integrity. 


A teacher is not a teacher if he simply informs his students. He is a 
teacher in the true sense of the term who informs as well as inspires 
his pupils. Untess the life of a teacher is ideal and disciplined, he 
will fail to exert any influence on his students. Moreover, the selection 
of the students by the teacher for the purpose of imparting education 
is most crucial because the success of the system mainly depends 
on the quality of the pupils. Unless they have the ability to recieve, 
the urge to know and derive, to imbibe and inculcate the principles 
of a teacher, even an excellent academician will prove to be a golden 
cypher. Keeping all this in view, Manu fomulates his idea! but practical 
code of conduct, which ensures a disciplined life for a student. The 
training he receives during his studenthood is translated into reality 
in his householder’s life. It makes him academically sound, socially 
potent and religiously sufficient, and above all, morally elevated.’ 


A pupil must live with his teacher as a member of his family and is 
treated by him in every respect as his son. The school is a natural 
formation, not artificially constituted. lt is the home of a teacher. It 
is a hermitage amid sylvan surrounding functioning in silence and 
solitude. The intimate association of a pupil with his teacher helps 
him to imbibe the inward methods of a teacher, the secrets of his 
. success and efficiency, the spirit of his work and life. These things 
are too subtle to be taught, but too vital to be learnt by constant 
association. It is more psychological than manual. Morality, the most 
vital aspect of any human being, is never taught, but it is learnt. Thus 
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discipline, love, affection, respect for others, dignity and morality 
and other virtues get developéd in the mind of the student through 
the intense and intimate association with the teacher. A disciplined 
student emerges as a man of confidence in later years and becomes 
an asset to the society. 


To conclude, Manu’s law-book is indeed unequalled for its ideal but 
practical approach to one of the most vital aspects of humanity, i.e. 
education. No indisciplined person can become determined; no person 
without determination attains any success in life. This underlying 
Principle is felt while one goes through Manu’s educational code of 
conduct. It really makes a unique combination of values and practices 
in it. It reflects the ways and means developed by ancient Indian 
educationists to make their pupil academically strong, morally healthy, 
socially potent, spiritually sound, mentally fit and emotionally replete. 
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The Smrti Works of Orissa 
Bhagaban Panda* 


It is known from the inscriptions of Orissa that the study of the Veda, 
Vedanga, Dharmadfsastras (Smrti) and practice of the Vedic rites and 
rituals were in full swing among the people of ancient Orissa long 
before the Christian era. The popularisation of Jainism and Buddhism 
in India during 400 B.C. to 100 A.D. had compelled the Brahmin scholars 
and the high class people to work for the quick propagation of the 
Vedic literature and culture among the general mass, as a result of 
which all the branches of Vedic learning and literature were re- 
written and compiled according to the need of the society and time. 
The great exponents of Jainism and Buddhism were influenced by 
the ritualistic and philosophical works of the Brahmin scholars as 
evidenced from the respect and reverence accorded to them in the 
Dhauli and Jaugad stone inscriptions of Asoka, the Great and in the 
HAatigumpha inscription of Maha-meghavahana Kharavela in Orissa (1) 


Under the patronage of the kings beginning from the reign of the 
Mathara dynasty to the end of the reign of the Gajapati dynasty (314- 
1568 A.D.) (2) of Orissa, Brahmanism spread over the whole of the 
Orissan society vigorously. The study and practice of the Vedic rites 
were popularised and various Vedic and Smrti works were composed 
and compiled. 


The history of Dharma$astra (Smrtli) has been divided into three phases 
according to their development in distinct form and nature. The sutras 
on Dharma, Srauta and Grhya rites of Gautam, Baudhayana, Apastamba 
and others and Manu smrli were written in the first phase dating 
from 600 BC to 200 A.D. In the second phase beginning from 200 AD 
to 700 AD all the Dharma$astras were composed in verse from. The 


* Editor, Directorate of Culture, Govt of Orissa, Bhubaneswar 


1. (a) Dhaulira Itinhasa - P-152,177. 
(b) Srikharavela - P-14 

2. Period of reign-Mathar as-314-536 AD., 
Nalas-400-700AD., Vigrah and Mudgals - 570-620AD, 
Sailodbhavas-575-736AD., Bhaumakaras-736-950AD., 
Samas-950-1112AD., Gangas-1078-1435AD and Gaijapatis-1435-1568 AD 
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commentaries were written on the oider Smrti works and the digests 
or Nibandhas during the third phase dating from 700 AD to 1800 AD 
(3). The Smrti works of Orissa available to us were composed or 
compiled during the third phase as specified above. 


From the History of Orissan school of Dharmaf$astra it is known that 
there were 54 smrti writers of Orissa beginning from Satananda Acharya 
(1050-AD) to Balunki Pathi (1793-AD) who have compiled 80 books 
(digests) on various topics of the Dharmafsastra. These authors and 
their works can be divided into three phases such as Adiparva (Ganga 
age), Madhyaparva (Gajapati age) and Antimaparva (Bhoi age) as 
per the period of their development. In the first parva eleven authors 
and twenty-six works, in the second, fourteen authors and their twenty- 
eight works and in the third, twenty-nine authors and thirty-six works 
can be placed. Besides there were seven smrti writers in Orissa, 
who flourished during the British period and have compiled nine 
works which are now followed throughout Orissa. 


Now some of the famous smrti writers of Orissa, who had earned 
name and fame for their works are noted below for information of 
scholars. No work before the 11th century has come to our notice 
though we get inscriptional evidence of prominent versatile scholars, 
proficient in Veda-vedanga-smrti-darsana-puranethihasa subjects who 
flourished during the first ten centuries after the Christian era. Even 
the complete works of Satananda Acharya (1050-AD) the earliest 
smrti writer of Orissa are not available to us. He was a smrti writer 
as well as a famous astronomer of India. His astronomical work is 
called Bhasvati the composition of which was completed in the Kali 
‘year 4200, saka year 1021 or 1099-AD(4). His smrti works were 

atananda Ratnamala and Satananda Sangraha which have often 
been quoted by the subsequent writers of Orissa in their works. These 
works were probably compiled during the reign of Anantavarman. 
Chodaganga Deva (1077-1147), the founder of the Ganga Dynasty in 
Orissa and builder of the Jagannatha Temple at Puri. (5) 


Sambhukara Mishra Vajapeyi (1278-AD), the next famous Vedic scholar 
and smrti writer of Orissa, was a contemporary of Narasingha Deva- 


3. History of Dharmasastra, Vol.I, Pt.1, P-13-14, 
4. OHRJ-Vol. V-No.3, Page-183-189. 
5S. History of Orissa - Dr. K.C. Panigrahi, P-154-158, 
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Il (1278-1306AD) and wrote six Nibandhas on Antyesti Sraddha and 
Vivaha. His famous work is Sambhukara Paddhati which deals with 
rites and rituals of various ‘Srauta Yajnas’. He has been quoted as an 
authority in subsequent smrti works of Orissa. He was born at Puri 
and expired in the temple of Lord Visvanatha at Varanasi. (6). 


Sridhara Svami (1500-AD) was born in Mareigaon, a village near Khira 
Chora Gopinath Temple at Remuna in the district of Balasore. He 
was a devotee of Lord Nrusingha and Krisna. He was known all over 
the world as the Bhavarthadipaka commentary writer of 
Srimadbhagavata. He has also commented on Bhagavadgita, 
Visnupurana etc. and wrote a Dharmasastra Samucchaya or Smrti 
Samucchaya quoted by Raghunandan, the smrti writer of Bengal. 
Almost all the later smrti writers of Orissa paid high regard to Svami 
and his works. (7) 


Vidyakara Vajapeyi (1325-AD,) the illustrious son of S:ambhukara 
Mishra, wrote a number of works among which Nityacharapaddhati 
has been taken as an authority by the smrti writers of Eastern India (8). 
The work has been quoted in Ahnikatatva by Raghunandana of Bengal, 
Madanapdarijata of Visvesvara Bhatta and in many smrti works of 
Orissa. It deals .with the rites and rituals of Samskaras, the worship 
of the deities who come under the Panchopasana system and the 
worship of different images made in clay, patachitra etc. This has 
been published by the Asiatic Society of Bengal in 1903A.D. His other 
works known by the name are Kramadipika, Dinakrityadipika and 
Mokrsapariksa@. He was a pioneer in the revival of Vedic culture in 
Orissa. 


Brhaspati Suri (1350-AD), the author of Krtya Kaumudi, Jagannatha 
Mishra Vajapeyi (1360-AD), the writer of Agnistoma paddhati and 
Vajapeyi Rama Chandra Das (1375-AD) were the next prominent srnrti- 
writers of Orissa. Among them Vajapeyi Rama Das, perhaps for the 
first time, wrote a systematic work on the Kunda, Mandapa and 
Mandala for use in diffrent vedic sacrifices. The name of this work 
is ‘Kundalaksma Vivrti’. He also compiled ‘Karmanga paddhati’ and 
Prayaschitta dipika and wrote commentaries on the vedic works out 


6. A descriptive Cat. of Sanskrit Manuscripts - Voli, P-V-VII. 
7. Ibid. Voll, P-XI-XII. 
8. Ibid - Vol. 


63 


Digitized by srujan ka@gmail.com 


of which Sulvasiitra Vartikatika became famous in the whole of India. 
‘But unfortunately this work on vedic mathematics still remains 
unpublished since its composition in 1434-AD (9). 


The other smrti-writers namely S'ridhara Sharma (1075-AD), 
Sankhadhara (1100-AD), the author of Smrtisamuchaya, Vajapeyi 
Nilambara Acharya (1150-AD), Yogisvara (1375-AD), the writer of 
Adbhuta Sagara (Adbhutasara) and Danadipavali flourished during 
the rule of the Ganga dynasty in Orissa. 


Then in the reign of the Gajapati dynasty the names of the Smrti- 
writers viz. Gajapati Purusottama Deva (1466-1497AD) the author of 
Mukti Chintamani and Gopalarchana Vidhi, Gajapati Prataparudra 
Deva (1497-1535AD) author of Sarasvati Vilasa, Pandita Raja Rajaguru 
Godavara Mishra of Harihara Chaturanga, Jagannatha Das of 
Krisnabhakti-kalpalataphala, Nityaguptachudamani and Vajapeyi 
Narasingha Mishra (1555-1580 A.D.) of Nityachara pradipa are worth 
mentioning. Out of these, the latest smrti-writer Narasingha Vajapevi 
was famous in India for writing eighteen digests ending with ‘Pradipa’. 
He was a versatile scholar in six vedangas. He had defeated the 
philosophers of Gauda and visited the royal court of the emperor 
Akbar at Delhi (10) 


Besides, the other smrti-writers namely Mrtvunjaya Mishra (1435-AD), 
the author of Suddhimuktavali, Jalesvara Mishra Vajapeyi (1435-AD) 
of Jalesvarapaddhati, Nrsingha Mishra (1435-AD), Gangadhara Mishra 
(1435-AD), Kalidasa Chavani (1450-AD), the writer of Suddhichandrika, 
Rajguru Balabhadra Mishra (1466-AD) author of Balabhadra Sangraha, 
Murari Mishra (1550-AD) of Prayaschitta manohara, Visnusharma (1550- 
AD), the writer of Smrtisaroja Kalika and Kavi Chintamani Mishra 
(1550-AD) of Krtyapuspavali flourished during this period. 


In the reign of the Bhoi dynasty (1568-1803 AD) some important 
works were also written or compiled by the scholars of Orissa. Rajaguru’ 
Vardhana Mohapatra wrote the work Durgotsava Chandrika and 
attributed the same in the name of his patron Gajapati Rama Chandra 
Deva (1568-1607 AD), the founder King of the Khurda Kingdom. This 
is a combined work on Vedic and Tantric way of worship of 
Mahisamardini Durga which is observed for long 16 days in Orissa 
9. Ibid - P-IX-XI 

10. Singha Vajapeyi Vamsavali-verses-25-31. 
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during the month of Af€vina. Another writer Sridhara Mishra (1600- 
AD) was known for his works Achara Chintamani and ‘Danavakyavali’. 
The renowned poet and musicologist Haladhara Mishra (1611-1647 
AD) was famous for his work Haladhara Samhita, a work on Smrti 
and Jyotisa. 


Among the others the names of Visvanatha Mishra (1650-AD), the 
writer of Smrti Sara Samgraha, Vipra Mishra of ‘Sraddhadipa’, 
Divyasingha Mahapatra of Sraddhadipa, Kaladipa and Divyasingha 
Karika, Narayana Mangaraj of Haribhakti Sudhakara on Bhakti, Maguni 
Mishra (1675-AD) of ‘Jalasaya Pratistha’, Laksmidhara Mishra of Saiva 
Kalpadrum and Saiva Chintamani, the works on worship of Lord 
Lingaraja and Saiva Cult, Vifvambhara Vidyabhusana (1700-AD), the 
author of Smrtidipika, Suddhiprakasha and Pratistha Karmapaddhati 
were very popular throughout Orissa. 


The name of Rajguru Gadadhara Mohapatra (1700-1750 AD) is known 
all over India. He was the writer of 18.digests ending with ‘Sara’ 
namely Kala Sara, Acharasara, Suddhisara, Danasara etc. which 
form the parts of Gadadhara Paddhati. The instructions and guidance 
on various socio -religious practices incorporated in these works are 
even now followed in Orissa. (II) 


His contemporary and prominent scholar, Vasudeva Rath was also 
known as the writer of 18 digests ending with ‘Prakasa’ namely Smrti- 
Mandala-Nyaya-Mimansa-Bhubaneswari prakasa etc. Among others, 
the names of Vasudeva Tripathy (1700-AD) the author of Praya$schitta 
Vilochana and Gopalarchana Paddhati, Michhu Mishra of Kalpataru 
Paddhati, Raghunatha Das (1715-AD), the writer of Kalanirnaya and 
Sraddha Nirnaya, Gopinath Pattanaik (1725-AD), the author of 
Sidrahnika Paddhati, Gopinatha Vajapeyi (1736-AD) of Pandit sarvasva, 
Chandrasekhar Mishra of Pratisthaasara samgraha, Gopala Nanda 
and Krsnadas, the authors of Nityachara-paddhati, Dharmu Pathi (1750- 
AD) of Kalachandrika, Baladeva Vidyabhusana, the famous writer of 
Govindabhasya, Mahamahopadhyaya Krsna Mishra of Kalasarvasva, 
Suddhisarvasva and Vaisnavasarvasva, Pitambar of ‘Krsnarchana Vidhi, 
Yogi Praharaja Mohapatra of ‘Samksipta Smritidarpana’, Kavibhusana 
Govinda Samantaray of Suri sarvasva (in 40 samgrahas), Govinda 
Das (1775-AD) of Sarva Smrtitisara Samgraha, Gopinatha Tunga 


11. A Descriptive Cat. of Skt. Mss. Vol.l. P- 
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(1778-AD) the writer of Virasarvasva and Valunki Pathi (1793-AD) 
the author of Yatrabhagavata on the festivals of Lord Jagannatha are 
worth mentioning. 


Besides the authors and works mentioned above there were some 
other notable works composed in Orissa during the British period. 
They are Vivaha Paddhati, Ganesachana-chandrika and Vrisotsargavidhi 
by Damodara, Sadachara Viveka by Vapidasa Vadapanda, Pratisthasara 
Samgraha by Diksitananda Kalyapaddharmasarvasva by 
Mahamohopadhyaya Sadasiva Mishra (1857-1928) ‘Vihari Karma Kanda’ 
by Pandit Vihari Lal, Purohita sarvasva by Balakrishna Kar, Sudarshana 
Yajfia Paddhati by Yatiraja Acharya and Nityakarmadarpana by Pandit 
Baikoli Mohapatra. 


All the above writers have contributed much for the development 
and propagation of the smrti works in the society in and outside 
Orissa. They had educated and guided the people through their works 
to proceed in the religious way of life. The rites and rituals, the fairs 
and festivals and the tradition and social behaviour havebeen recorded 
in the smrti works of Orissa. But unfortunately most of them have 
not yet been published. 


The smrti works of Orissa can be divided into 15 Prakaranas basing 
on the subjects discussed there-in. They are ASauch, Achara, Anhika, 
Kala, Dana, Prayaschitta, Bhakti, Rajadharma, Vrata, Yajnayalva, Santi, 
Suddhi, Sraddha and Samskara. These topics mostly have been 
discussed in the works named ‘Paddhatis’ such as Sambhukara 
Paddhalti, Vidyakara Paddhati, Gadaddhara Paddhati, Vasudeva 
Paddhati etc. The fairs and festivals of Orissa including 12 Yatras of 
Lord Jagannatha and 14 Yatras of Lord Lingaraja have also been 
recorded in these works namely Krtyakaumudi, Smrtisarasangraha, 
Kalasara, Yatrabhagavata, etc. The book entitiled Kalyapaddharma 
sarvasva has relaxed some of the rigidities of age-old dharmasastric 
practices taking into consideration the way of life in the modern 
soceitv. 


The smrti-writers of Orissa have commented on the old code of life 
and sactioned some of the traditional practices and customs prevalent 
in ancient Orissa framing new rules in their works. Some of them 
are noted below : 
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(a) 


(b) 


(c) 


(d) 


(e) 


(1) 


(g) 


(h) 


(i) 


0) 


ASsauch (impurity) of the birth and death is observed for 10 
days by all irrespective of their class and creed. (12) 


Total or half shaving of the head of a widow and shaving of the 
private parts are not compulsory. (13) 


The rice gruel boiled with some fruits is accepted by all though 
this has been prohibited elsewhere in India. (14) 


The impurity which occurs during discourses with impure persons, 
telling a lie, taking betels, etc. can be purified by touching the 
right ear. (15) 


The purification of the body and mind, costly clothes, utensils, 
feeds and environment, practised in Orissa, is made according 
to the Instructions of the Orissan smrtis. 


The marriage of a son with the daughter of own uncle (matula) 
or Uncle with niece (Bhagineyi) is not generally allowed. 


The fairs and festivals namely Aksaya trtiya, Kaumudi mahotsava, 
Gundicha Yatra, Devasnana Yatra, Pusyabhiseka, Bhumirajasvala, 
Durgapuja, Prathamastami, Banhyutsava, Mulastami, 
Raksapanchami Devi-Ratha Yatra, Ravinarayana Vrata, Suda$a 
Vrata, Somanatha Vrata, Herimangala Vrata ,etc. are specially 
observed in Orissa besides all other Indian festivals. 


The impurity in touching others in the festival, city, war, on a 
platform, hill, ship and vehicles is not counted. 


The prohibitions enumerated 55 in different smrtis are strictly 
observed in Orissa. (16) 


Some local traditions observed in Orissa have been allowed to 
continue in the rites and rituals of birth, marriage and funeral 
ceremonies. 


Besides these salient points there are several other prescriptions 
relatiing to religious observances peculiar to Orissa. 


12. Kalasara-Gadadhara Mahapatra-Ed. M. Vachaspati, Banapada, 1898, P- 


13. 
14. 
15. 
16. 
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From the inception of the Vedas, Smrtis,etc. various changes have 
taken place in the society. So, as and when required to find a 
readymade answer to the problems arising out of social dissensions 
the religious advocates made necessary changes and additions to 
our religious texts. It has given rise to various regional versions of 
the smrti texts. 

The Vedic studies followed by smrtis have been evidenced from 
different historic periods in this part of India. Orissa being an 
independent entity till the middle of the 16th century with a strong 
Government to protect and patronise the studies made significant 
contributions to the production of various commentaries on Vedic 
works. It produced opportunities for the writing of smrtis on various 
aspects of society and culture. 
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Development of Dharmafsastra in Orissa 
from Sambhukara Vajapeyin to Gopinath 
Vajpeyin with special reference to Sraddha 


Braja Kishore Swain* 


0. The literature of Dharmasastra falls into three periods. The first 
is that of the Dharma$sastras and of the Manusmrti. It is a period 
dating from the sixth century B.C. to first century A.D. The second 
period starts from the first century A.D. to eighth century A.D. In this 
period most of the versified smrti-texts have been composed. The 
third period covers over a thousand years from seventh century A.D. 
to eighteenth century A.D. This period bears the records of 
commentators and the nibandhakaras!'. 


In order to assess the development of DharmaSastra in general one 
has to take into account those three periods. If we move to assess 
the development of Dharmafsastra on the basis of the smrti-texts we 
have to follow three schools of Dharmaf$sastra, namely, Vedic school, 
Puranic school and Tantric school. In the long span of time these 
three schools gave rise to regional schools of Dharma$sastra of which 
Eastern school (pracya) is one. For the first time in the history of 
India, the Eastern school of Dharmasastra is referred to in the bhasya 
of Sabaraswami on Purvamimamsa (1.3.8). This school is constituted 
comprising three regions i.e. Mithila, Gauda and Utkala. After the 
integration of Orissa by Anantavarman Chodaganga Dev (c.1077 A.D. 
to 1147 A.D.) for the first time in Utkal School of Dharmafastra, 
Acharya Satananda composed two Dharmas3stra treatises, namely, 
Satanandw-samgraha and Satanandaratnamala which are not 
discovered so far. Late Mahamahopadhyaya Sadasiva Mishra, in the 
first half of present century, has written Kalyapaddharamasarvasva 
and late Pandit Kulamani Mishra has composed a commentary, named 
Siuksma on Gautama-dharmasiutra in the year 1989 A.D. which are 
taken to be the latest nibandha and tika respectively. From historical 
point of view the period from Sambhukara Vajapeyin (c.1278 A.D. to 
1306 A.D.) to Gopinath Vajapeyin (1725 A.D.) is considered to be the 


*+* Department of DharmaSsastra, Shri Jagannath Sanskrit University, Shri 
Vihar, Puri, Orissa 
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golden era in Utkala School of Dharmaf$astra. During this period 38 
‘nibandhakdaras have produced 128 nibandhas and commentaries. 


00. Of these, Parvana Sraddhapaddhati and Durbalakrtya of 
Sambhukara, Nityacarapaddhati of Vidyakara, Krtyakaumudi of 
Brhaspati, Sraddhapradipa of Vipra Mishra, Smrtisarasamgraha of 
Visvanath Mishra, Sraddhadipa of Divyasingha Mahapatra, Kalasara 
of Gadadhara Rajguru and Panditasarvasva of Gopinath Vajapeyin 
are important nibandhas relating to sraddha. In this paper an attempt 
has been made to show the development of the Sraddha tradition in 
Utkal School of Dharmasastra on the basis of those works. Although 
a number of points are to be discussed in the present context to 
show the development, still we have concentrated upon the following 
two points from which the development can be visualised. They are : 
(1) definition of fradha and (2) validity of observance of $Sradha-rite 
in the first year of death of the parents. 


1. For the first time in the history of Dharmasastra, Apastamba 
(11.7.16.1-3) gives the following information regarding the characteristic 
of Sraddha. ‘Formerly men and gods lived together in this world. The 
gods went to heaven owing to sacrifices, but men remained behind. 
Those among men, who performed sacrifices in the same way as 
the gods did, dwelt in the other world with the gods and Brahman. 
Then seeing that men lagged behind, Manu promulgated the rite 
which is designated by the word sraddha and which tends to the 
salvation of mankind. In this rite the manes are the deities, but the 
brahmanas, that are fed, are in the place of the Ghavaniya fire in 
which the sacrifices to gods oblations are offered?. This information 
of Apastamba is based upon Manu’s (111.127)? terminology i.e. fraddha 
which is defined as pretakrtya. It is observed that before Manu the 
pitrs were being invoked in the vedic sacrifices; havis was also being 
offered in honour of them”. They had no connection with the domestic 
rites. By the introduction of sraddha as a domestic rite the pitrs 
became associated with the householders and they are honourably 
given pinda in Sraddha ritual. The pitrs, who are invoked in the vedic 
sacrifices are 31 in number. They are grouped under three heads, 
namely, Vasu, Rudra and Aditya consisting of 8,11 and-12 heavenly 
personalities respectively. In the sraddha rite they are represented 
by the performer's immediate three ancesters in order as father, 
grandfather and great-grandfather’. This way from 600 B.C. to 800 
A.D. the concept of Sraddha was held. 
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1.1. In the third period of history of Dharmafastra literature as 
mentioned earlier, the commentators and the nibandhakaras started 
formulating the definition of fraddha beginning with Laksmidhara, 
the celebrated author of Krtyakalpataru (1100 A.D. - 1150 A.D.). 
Laksmidhara in sraddhakanda (P.4) of Krtyakalpataru following the 
dictum of Apastamba (11.7.16.1-3) says : Ssraddha is a rite where 
articles are dedicated in honour of the pitrs which are ultimately 
accepted by a brahmana as representative of the pitrs®. In this definition 
the very word paryanta (limit) indicates that the Sraddha is completed 
by the acceptance of articles given i.e. pinda by the brahmana. It is 
observed that two kinds of action are to be performed : one is offering 
of pinda and the other is acceptance of that pinda by a bftahmana 
(br@hmanasvikara). But these actions are not independent ones. They 
collectively constitute one rite i.e. {raddha. Here, the latter is supposed 
to be the subordinate (anga) to the former designated by the term 
pratipattikarma : rite of disposal. This definition of Sraddha, sketched 
by Laksmidhara, opened the the door for critical analysis on exegetical 
point of view subsequently . Nibandhakaras of different schools of 
Dharmaésastra differ in their own ways while they analyse Laksmidhara’s 
definition of fraddha. the bone of contention in the definition of 
sraddha is the very word tydaga which is construed as yaga, homa, 
dana and utsarga by the nibandhakaras on the strength of 
Purvamimamsa (X. IV.2.27) based ‘upon Jaimini’s aphorism 
Yajaticadanadrvuya-devatakriyam:. 


1.2. in Mithila School, the term tyaga as recorded in Sraddha viveka® 
of Rudradhara and quoted in Sraddhapradipa® of Vipra Mishra is 
uderstood as utsarga. In utsarga form of tyaga the pinda is offered 
to the pitrr in absense of the (pitrs) to brahmanas. In this kind of 
tyaga, the performer's estate (svatva) over the articles it terminated 
and brahmana’s estate is created by the acceptance of it. Here, the 
peculiarity is that despite the extinction of estate of the donor over 
the articles, the donor or the Sraddhakrt is not devoid of responsibility 
of protection of those arlicles. In both the schools of Varanasi and 
Gauda, tyaga is construed as both yaga and dana. Still the Gauda 
school differs from that of the school of Varanasi with the argument’® 
that from the pitr side Sraddha is a yaga and from the brahmana’s 
side sSraddha is a dana. Therefore, both offering of pinda and feeding 
of brahmanas are of equal importance. In comparison with the schools 
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of Varanasi, Mithila and Gauda, we come across a divergent opinion 
on the definition of fraddha in Utkal School of Dharmafsastra from 
the time of Sambhukara onward. The very word tyaga, here, is 
construed as dana. While explaining Laksmidhara’s definition of 
sraddha in Sraddhapradipa (P.2), Vipra Mishra quotes the verse of 
Manu"! which is understood to be the basis of Laksmidhara’s view. 
According to Vipra Mishra offering of pinda in honour of the pitrs is 
the principal rite and feeding of brahmana is the auxiliary rite therof. 
In a rite there may be a number of auxiliaries, but the principal part 
must be one. The principal part continues to be performed till the 
auxiliaries are completed. Since the feeding of brahmana is the auxiliary 
part of sraddha, the offering of pinda, which is the principal part of 
sradcha, exists till the feeding of brahmana is completed. That is 
why Laksmidhara uses the very phrase brahmanasvikaraparyanta. 
In this phrase the very term paryanta is extracted by Laksmidhara 
from the verse of Manu i.e. viprasvikaraparyanta. On the otherhand, 
in dana, the donor's estate is extincted and the receiver’s estate is 
created. Since in Sraddha the dana [form of tyaga, chiefly concerns 
the performer's activity by which svasvatvadhvamsa is materialised. 
Since parasvatvapatti (creation of estate of other : receiver) is an 
auxiliary to svasvatvadhvamsa, it may not be performed wherever it 
is prohibited or performer’s svasvatvadhvamsa cannot be obstructed 
by the non-performance of its auxiliary i.e. parasvatvapatti. That is 
why, in sraddha, the utsarga from of tyaga, which is advocated by 
the nibandhakrkaras of Mithila School, has also the characteristic of 
dana. In utsarga the receiver receives the article, given, subsequently. 
From this kind of activity of the receiver, parasvatvapatti part of 
activity, which is the auxiliary one, is fulfilled. Vipra Mishra differentiates 
utsarga form of tyaga in $Sraddha, as the mode of indirect offering: 
paroksadanasthala. Nibandhakaras, posterior to Vipra Mishra, like 
Divyasingha Mahapatra’’, Gadadhara Rajguru'? and Gopinath Vajapeyin™, 
invariably mention Sraddha as dana in their respective nibandhas. 


1.3. Itis observed that, although, definition on sraddha varies from 
time to time, place to place and even nibandha to nibandha, Utkal 
School has been maintaining one criterion of thinking i.e. dana form 
of tyaga in Sraddha in one tune started by Sambhukara, explained by 
Vipra Mishra, strengthened by Divyasingha,summarised by Gadadhara 
and followed by Gopinath. 
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2.1 Brhaspati, the author of Krtyakaumudi, raises a question in respect 
of performance of sraddhia in the death-year of parents. He expresses 
his view resorting to the verse of Samkha which runs thus : 


mataryapi ca vurttayam $sraddham kurvita paitrkam / 
tasya na vatsaram Ruryat prete pitarica kvacit //'5 


According to him in the death year of the father the son should not 
perform the annual Sraddha of his mother. On the contrary, in the 
death year of the mother he should perform the annual $raddha of 
his father only. This case is also referred to by Vipra Mishra in 
Sraddhapradipa (P.224). Quoting the verse of Brhanmanu, which 
runs thus : 


p.itaryuparate putro matus $sraddhannivartate / 
mdataryapi ca vurttayam pitus $raddhadrte samah // 


Vipra Mishra opines that the son can only perform the annual sraddha 
of his father in the death year of his mother and vice-versa. While 
interpreting the verse of Samkha, he takes into consideration the 
view of Brhaspati as expressed in Krtyakaumudi and concludes that 
the son should perform his father’s annual Sraddha in the death year 
of his mother; but in the death year of the father, he may excercise 
his option to perform the annual $raddha of his mother. Mention 
may be made here that in the verse of Brhanmanu, Vipra Mishra 
associates the very phrase, rte samah in both the lines. Under this 
sort of adjustment the prose order of the verse would be thus : 


1. _pitari uparate putrah matuh sraddhat rte samah nivartate. 
2. api ca matari urttayam pituh sraddhat rte samah nivartate. 


It means that in the death of the father the ‘son, except the annua! 
Sraddha of his mother, should abstain from the other Ssraddhas. In 
the death year of the mother the son, except the annual sraddha of 
his father, should abstain from other Sraddhas. In case of the text of 
Samkha, Brhaspati associates the very negative term nan with only 
the Sraddha of the mother. Under this sort of adjustment of phrase, 
the prose ‘order of the verse of Samkha would: be like this : api ca 
matari urttayam paitrkam $sraddham kurvita. It means that the son 
can even perform the annual Sraddha of his father in the death year 
of his mother. Secondly, the prose order runs thus : Rkvacit pitari 
prete tasya na vatsaram kuryat. It means that the son should not 
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perform the annual $raddha of his mother in the death year of his 
father. This is the difference of opinion between Brhaspati and Vipra 
Mishra which shows a fruitful evidence of development of $sraddha 
in Utkal School of Dharmasastra based upon critical examination of 
the smrti texts. 


2.2 Taking into consideration the interpretation of Brhaspati, Vipra 
Mishra is of the opinion that there is no dishonour to the smrti text 
if annual $raddha of the father is performed in the death year of the 
mother. But in the death year of the father mother’s annual $Sraddha 
may be performed according to Brhanmanu and may not be performed 
according to Samkha. Therefore, option is to be followed in adherence 
to the dictum of Gautama (1.1.4)'¢ “if authorities of equal force are 
conflicting, either may be followed at pleasure”. Divyasingh Mahapatra 
in Sraddhadipa (p.36) supports Vipra Mishra. This is the development 
of Sradha tradition in Orissa from 1300 A.D. to 1700 A.D. 


2.3 In the second half of 17th century A.D., Nilambara Rajaguru, 
the father of Gadadhara Rajaguru; in the first half of 18th century 
A.D. Gadadhara Rajaguru,and Gopinath Vajpeyi (P.190) in the second 
half of that century have been raising objection against Vipra Mishra'’s 
line of thinking which pertains to unanimity (ekavakyata) of smrti 
texts of Brhanmanu and Samkha. They follow Brhaspati and accept 
his interpretation. This way resorting to these two texts of Dharmasastra, 
Brhaspati, Nilambara, Gadadhara and Gopinath remain on one side 
and Vipra Mishra and Divyasingha Mahapatra on the other. 


2.4 From this sort of divergent analysis made by those two groups, 
it is held that Vipra Mishra cites the then tradition relating to sraddha 
which indicates the continuity of observance of mother’s $raddha in 
the death year of the father : in our region tie annual $raddha of 
mother is performed in the death year of the father without hesitation!. 
Gadadhara, in Kalasara (p.238), does neither accept the interpretation 
of Vipra Mishra nor rely upon the tradition recorded by him. According 
to Gadadhara, it is understood that since Brhaspati does not record 
the tradition of observance of mother’s $raddha in the death year of 
the father, it should not be binding’®. 


3.1 It is to be observed here that from the time of Sambhukara, 
through Brhaspati, up to the pre-period of Vipra Mishra, there might 
not be the tradition of observing mother’s annual $raddha in father’s 
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death year. That is why it is not recorded or referred to in Krtyakaumudi 
of Brhaspati. 


3.2. During the time, when Vipra Mishra flourished, people might 
have thought not to discontinue the mother’s annual $Sraddha in the 
father’s death year which had been continuously performed even in 
the life time of the father. This might have forced Vipra Mishra to 
find out a supporting smrti text and interpret accordingly to honour 
the psychology of the people of those days. That is why Vipra Mishra 
puts the verse of Brhanmanu which is an upasmrti and interprets it 
accordingly and cites the tradition to stregthen his interpretation. 


3.3 On the other hand, this tradition was proved to be baseless or 
extinct by Nilambara Rajaguru by way of refutation of Vipra Mishra’s 
interpretation on the texts of Brhanmanu. Subsequently Gadcedhara 
and others joined hands with Nilambara. 


3.4 At present, in Utkal School of Dharmasastra. Brhaspati’s veiw is 
followed in general. Vipra Mishra’s view is narrowly accepted in 
conformity with family custom (Rulacara) of the person concerned. 


4. In nutshell, the Utkal School of Dharmafastra in case of exegetical 
controversy, copes with the Mithila School and in case of interpretation 
of smrti texts following the tradition, it needs the close association 
of Gauda School coming under the pracya (eastern) school of 
Dharmaf$astra. 
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Significance of Tithi in Dharmagastra 
Somanath Dash* 


1.  Sruti (revelation), S$mrti, (tradition), Sadacara (right conduct) 
and Atmatusti (self-contentment) are the four sources of Dharma. Of 
these four, the role of Sadacara is the sgnificant one to determine 
the right path of action. It requires place and time to be implemented 
by the doeragent (Kartr). Unlike place, time-particle being associated 
with place, ascertains desadharma (law of locality). This time-particle 
in Dharma$astra is nothing but the tithi itself. 


2. The Moon has 16 Kala-s (digits). Of. these, 15 Kala-s decrease 
and increase in the dark and bright fortnights respectively. Only one 
Kala, which does not disappear, remains static for all time to come 
having been designated as Ama. In the darkfortnight only this Kala 
remains unaffected. The very day of the lunar month when it remains 
as such, is called Candrakshaya. This unique Kala is believed to be 
full of nectar. On the fifteenth day of dark fortnight Ama enters into 
the cow, osadhi (medicinal herb) and earth. Having entered into the 
cow,it transforms the milk into nectar. That is why the cow is not 
milched in this night. It generates the quality for eradication of disease 
in the Osadhi. That is why the Sastrakaras have been considerate 
enough to prescribe prohibition for cutting of trees and their branches 
etc. in Candra-ksaya. Similarly the earth earns competency of begetting 
crops having been inter-acted with this Kala. Therefore the soil is 
not tilled this day. 


3. The digits of moon influence the whole universe. It has some 
sort of significance in connection with utilisation of time. Both the 
sun and the moon influence the nature of the universe with the help 
of these digits. It is said that everyday the sun steals water in disguise 
from different sources and with that water fills up the whole orbit of 
the moon. Having been infiltrated into the moon, the water becomes 
nectar which is drunk by the gods. That is why the sun and the moon 
are called the stealer of water (varitaskara) and full of nectar 
(sudhamaya) respectively. This matter is understood from the 
Visnupurana. 


* Retd. Professor of Puranetihasa, Kendriva Sadasiv Sanskrit Vidyapitha, 
Puri, Orissa. 
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4. Thirty-six thousand three hundred thirty-three divinities drink 
the lunar ambrosia. When two digits remain, the moon enters thé 
orbit of the sun (darsah siryendusamgame) and abides in the ray 
called Ama when the period is called Amavasya. In that orbit the 
moon is immersed for a day and night in the water; then it permeates 
the branches and shoots of the trees; and then goes to the sun. 
Consequently anyone who cuts off a branch or casts down a leaf, 
when the moon is in the trees, is guilty of brahmanicide. When the 
remaining portion of the moon consists of but a fifteenth part, the 
progenitors approach in the aftemoon, and drink the last portion, 
that sacred kala which is composed of ambrosia and contained in 
the two digits of the form of the moon. Having drunk the nectar 
effused by the lunar rays on the day of conjunction, the progenitors 
are satisfied and remain tranquil for the ensuing month. These 
progenitors are of three classes termed as aremya, barhisadas and 
agnisvattas. In this manner the moon with its cooling rays nourishes 
the gods in the bright fortnight, the pitrs in the dark fortnight. Vegetables 
with the cool nectar soak in atoms it sheds upon them; and through 
their development it sustains men, animals and insects, at the same 
time gratifying them by its radiance. 


5S. A lunar month consists of two fortnights i.e. bright fortnight and 
dark fortnight. Each fortnight is termed paksa. Each paksa comprises 
fifteen days and nights. One day and night constitute an ahoratra. A 
tithi may continue the whole day and night. However, the performers 
of each sacrifice have to utilise two fortnights for their ritual purpose. 
The gods are invoked in the bright fortnight whereas the pitrs in the 
dark fortnight. Bath in holy water is maintained in the bright fortnight. 
Although the sacredness of water and soil presumably ascertains 
tirtha and ksetra, still all those are significantly resorted to in the 
bright fortnight. That is why libation is offered to the pitrs in the dark 
fortnight and articles are dedicated in honour of the gods in the 
bright fortnight and also the holy bath takes place in it. It is corroborated 
by the revelation of the Vedas. The Visnupurana maintains that 
cherished by the Sushumna ray of the sun, the moon is fed to the full 
in the fortnight of its growth; and in the fortnight of its wane the 
ambrosia of its substance is perpetually drunk by the immortals until 
the last day of the half month, when the two remaining digits are 
drunk by the progenitors. Hence these two orders of beings are 
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nourished by the sun. The moisture of the earth, which the sun attracts 
by his rays, he again parts with for the fertilization of the grain and 
the nutriment of all terrestrial creatures and consequently the sun is 
the source of subsistence to every class of living things, to gods, 
progenitors, mankind and the rest. The sun, satisfies the wants of 
the gods for a fortnight; of the progenitors once a month, and those 
of men and other animals daily. 


6. The human body has relation with the moon. It is anatomically 
significant in Jyotisa $astra. In the body of a man the Siryanadi and 
the Candrandadi are placed on the both sides of Susumnanadi. 
Formation and preservation of the body are materialised according 
to the placement of these nadis. Their function is determined according 
to the tithis. That is why the performer Of sacrifice gets particular 
result of an action done in a particular- tithi. Auspiciousness and 
inauspiciousness of a month are considered taking recourse to the 
association of the moon with tithi and the body of the moon. This 
has been corroborated from the hymn of the Rg veda (VI11.3.20). 
According to the commentator of this hymn these are two divergent 
means of it. From first analysis it is understood that in veiw of 
ascertaining the bright and dark fortnights the gods drink the moon 
up to their satisfaction. Therefore, in the bright fortnight the moon 
grows into fullfilment. From the second analysis it is maintained that 
air is the protector as well as sustainer of the moon; with the help 
of Susumnanadi the air fulfills the digits of the moon in accordance 
with tithi and time. A lunar year, consisting of twelve months, is 
guarded by the moon. The determined amount of digits of the moon 
helps the creation of lunar tithi. This way one month is completed 
and the ultime‘e tithi is termed paurnamdasi. 


7. With a view to fulfilling the sacredness of tithi, the role of the 
moon is significant, since a panel of thirty tithis constitutes the individual 
digits of the moon. Although time is a factor for performing an action, 
it is to be utilised in a fragmented character. This fragmentation is 
nothing but the creation of the Almighty. In .the paribhasas of smrti 
these are termed as vyavahdarika kala and nityakala respectively. Of 
those vyavaharika kalas the year as sambat-sara is the angin or chief 
and others are subsidiaries to it. Although we find five kinds of years 
namely ¥i¥(solar), TT=¢ (lunar), STE XUcU, HTT and TIS, still in 
the Srauta and smarta performances the lunar year is taken to be 
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more important than others. Motivation for performance of different 
actions always requires an applied time (araerkG Td) and that 
time is the lunar tithi. In order to utilise the lunar year, month and 
tithi in various religious works all those are divided differently in 
connection with human life and purpose. In course of development 
of smrti literature significance of those divisions is attched to those 
factors of time. 


8. A lunar month is constituted with thirty days. When a tithi 
continues for two consecutive days’,it is understood as mixed (fa 
or WVUST). When a tithi does not keep relation with those consecutive 
days and continued for a whole day and night, it is construed as 
pure (¥) or full (gor). However, the time of mixture of two tithis 
is to be marked at the time of sunrise. We find a prescription that 
such tithi is taken to be important for performing a religious sacrifice 
if it rests for three muhurtas (ଞୃଞଙ ) at the time of sunrise. It is 
understood that association of sunrise with the tithi is the marking 
point of acceptability. 


9. Further, the concept of tithi in Dharmasastra is put forth differently. 
Always the tithi does not continue for sixty dandas. It is sometimes 
reduced and sometimes enhanced. Therefore it is called himsra and 
darpa (୪ and 4 )respectivelly. The peculiarity is that the tithi is 
considered to be turned Kharva (୪) when it neither comes down 
nor goes up from its nomality i.e. sixty dandas. These three names 
(fu, qf and ସରସ ) are fundamentally discussed in the Jyotisasastra 
and consequently followed in the DharmafSsastra. But there is a new 
term sakala (୪୫୪ ) which is attached to a tithi under smarta system 
of religious tradition. The sakalya nature of a tithi is such because 
of its association with sunrise for a minimum period of three muhiurtas 
(or six dandas).. It is observed that the trika-system consisting of 
(୪, ଫଁ and ୪) has its orgin in Jyotish whereas that sakalya- 
nature of tithi is sprung up from the Dharmasastra. Both are 
simultaneously adhered to in determining the Karmakala of religious 
duty in general and of vrata and-festival in particular. 


10. However, festivals and vratas, which are observed in the 
Jagannath Temple of Puri, are strictly followed in Orissa. The manner 
and nature of these festivals relating to tithi are also of one and the 
same kind. A few examples will suffice. 
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(a) Janmastami is observed on the eighth day of darkfortnight of 
Bhadrapada (lunar month). Lord Krishna was born from Devaki and 
Vasudeva on this day while the eighth tithi was connected with the 
constellation Vfavff. Mention may be made here that in. Puranic- 
smarta-tradition as reflected in the smruti nibandhas,association of 
tithi with naksatra indicates the festival of Jayanti whereas only tithi 
is taken into account in case of Janmastami. In Orissa Jayanti is not 
followed. With due account of importance of tithi janmastami is 
observed. This signifies the importance of tithi in Orissa. 


(b) In case of Sraddha in pitrpaksa (dark-fortnight of Asvina), the 
very tithi of death of the ancestor is to be‘taken into account. In this 
respect tithi should not be disposed with (fc ୩ ସ ଆ: ). 
Although association cf constellation of day with the tithi is there, 
still significance of tithi is maintained. That is why Sraddha is not 
observed there. 


(c) Costumes of Lord Jagannath are also determined according to 
lithi viz. gajaveSsa (constume of elephant) on jyestha-purnima, sunavesa 
(costume of gold ornaments) in the eleventh tithi of brigh-fortnight 
of asadha, vanabhojivesa (costume pertaining to picnic), 
Kaliyadalanavesa, Pralambasurabadhavesa and RamakrishnaveSsa 
are observed .in the tenth, eleventh, twelveth and thirteenth tithi, of 
dark fort-night of Bhadrapada respectively. 


(d) In Orissa the tradition of worship of goddes Durga is strictly 
maintained in the premises of Jagnnath Temple. Goddess Vimala is 
worshipped for a period of 16 days beginning from 8th tithi of dark 
fort-night till the nineth tithi of the bright fortnight of Asvina. Following 
the significance of tithi, varieties of upacaras are offered to the goddess. 
This is out forth in the Durgotsavacandrika of Vardhamana Mahapatra. 


H. Conclusion. 


It is submitted that although tithi, naksatra, vara(day) and muhurta 
are of equal importance, still, of those, tithi is of utmost significance; 
because naksatra, vara and muhurta are followed under the very 
existance of tithi. Therefore, in order to liberalise the religious tradition 
the Orissa School has accepted only the significance of tithi. 
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Place of Narasingha Vajapeyin in the Galaxy 
of Nibandhakaras of Orissa 


Kishore Chandra Mahapatra* 


1. An erudite scholar of Purva Mimamsa and a celebrated performer 
of sacrifices, the well-known author of Suddhimuktavali who belonged 
to Kautsa gotra is hither to unknown. He was the father of Gopinath 
Mishra. The latter had two sons named Jaleswara and Narayana. 
Jaleswara, the eldest, was an exponent of six Indian philosophies 
and a Vaisnava of the Krishna Cult. He was blessed with five sons 
among whom Narasingha was a scholar of Advaitavedanta as well 
as a Vartikakara of Sariraka-bhasya of the Vedanta-Sutras. He had 
six sons of whom Devananda was the eldest who performed 
cayanayaga. Under the tradition of a yajnika family Devananda was 
the upholder of Agnihotra sacrifice. His six sons have followed the 
family tradition without interruption. Dharadhara Mishra' was one of 
them. He was a great Mimamsaka. He was an inhabitant of Puri 
throughout his life. He was fortunate enough being father of the sons 
among whom Murari Mishra was a devotee of Nrisingha. With the 
grace of Lord Nrishingha Murari Mishra was blessed with a son named 
Narasingha, Mishra Vajapeyin, who is the famous author of the Pradipa- 
Series in Orissan School of Dharmasastra. 


2. Being educated by Vighneswara Mishra, the elder brother of his 
father (uncle),Narasingha Mishra was able to write on encyclopedic 
work which is named after Pradipa®’. He was the honourable Pandit 
in the court of Mukundadeva. He is known to have defeated the 
Pandits of Ganga-deva (Bengal), by his sharp erudition, for which he 
had earned the king’s sympathy and honour. Narasingha’s diplomatic 
ability was proved in the court of the Mogul emperor Akbar while he 
was deputed from Orissa by the king Mukundadeva. He was also 
admired by Akbar for his mode of presentation of diplomatic matter". 


3. Itis interesting to note that Narasingha was an exponent of Vedic 
sacrifice, particularly the Vajapeya sacrifice. He has also credit to 


* Department of Dharmasastra, Shri Jagannath Sanskrit University, Puri. 
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have performed the said sacrifice. It is known from Satyasadhasrauta 
siitra’ that cayana is not to be held in Vajapeya sacrifice. In the 
school of Baudhayana, consecration of Cayanas in Vajpeya is 
recommended. According to the Samavedins (Chandoga), it is optional. 
However, after due analysis and study, Narasingha arrived at a point 
that cayana is to be held in Vajapeya Sacrifice. This view in respect 
of the Vedic school is known to be the view of Orissan school 
expounded by Narasingh himself. From this point of view Narasingha 
designates himself as Agnicit-Vajapeyin. 


4. From the various references in Cayanapradipa it is known that the 
learned family of Narasingha Vajapeyin was a devotee of Lord Jagannath. 
His father’s association with the ternple of Lord Jagannath is vindicated 
from his reference addressed to him ! efal2f TXUTgSTaaGT JI0etc. 
Simultaneously Narasingha indicates his acquaintance and belongingness 
to Orissa (Jha) and Lord Jagannath’. 


5. Narasingha Mishra’s erudition and brilliance was noteworthy. King 
Mukundadeva was pleased to have granted him a village having been 
impressed with his erudition. That village is named as SomeS$swarapura 
near Sakhigopal. In that village we find a temple of Gopinath which 
was built by Narasingha’s son Someswara Mishra. On the western 
wall of the ternple we find a stone on which the picture of a teacher 
with a group of students is incised. This helps to believe that on that 
stone the teacher is Narasingha Vajapeyin and the students are the 
trainees in Vedic sacrifice®. 


6. King Mukundadeva was contemporary to the Mogul emperor Akbar. 
Since Narasingha Vajapeyin was associated with those two famous 
rulers of the county, it is asserted that, he must have flourished 
between 1559 AD and 1568 AD. Abu! Fazal, in his Ain-/-Akabari, has 
included the name of Narasingha (without giving his title) who had 
visited the court of emperor Akbar. This Narasingha has been identified 
as Narasingha Vajapeyin by late Kedaranath Mohapatra®. 


7. Narasingha has written 18 Pradipas. Of those Nityacara-pradipah, 
Cayana-pradipah, Bhakti-pradipah, Varsa-pradipah, Prayascitta- 
pradipah, Sraddha-pradipah, Pratistha-pradipah, Pratima-pradipah, 
Sabarabhasya-pradipah, Santi-pradipah, Satuika-nityacara-pradipah 
etc. are wellknown®®. In Nityacara-pradipah all the names of eleven 
pradipahs are found. Late Kedarnath Mahapatra found the names: of 
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another two pradipas i.e. Samaya-pradipah and Vyavastha-pradipah! r 
The names of the rest five pradipahs have not been discovered so far. 
Of those thirteen pradipas the manuscripts of Nityacara-pradipah, 
Cayana-pradipah and Pratistha-pradipah are physically preserved in 
the state museum of Orissa. In the year 1903 A.D. the first part of 
Nityacara-pradipah was published by the Royal Asiatic Soceity of 
Bengat!. The second part was edited by Mm. Sadisiva Mishra and was 
published by the same society in 1928. Credit goes to the authorities 
of Sri Sadasiv Kendriya Sanskrit Vidyapitha, Puri who published the 
remaining parts of it in 1984. Cayana-pradipah was edited by the 
present author and was published by the S.K.S. Vidyapith. Pratistha- 
pradipah was edited by Dr. M.C. Panda, iecturer in Dharmasastra, 
Sri Jagannath Sanskrit University which needs publication soon. Besides 
those works Narasingha Vajapeyin has authored Sraddha paddhati 
Karika, Ganesa Manasika puja, Samavediyavratapaddhati, Sivaratri 
vrata vidhi MahasauraSsanti etc. The name of Sraddhapaddhati Karika 
is found in the descriptive catalogue of sanskrit manuscripts of Royal 
Asiatic Society of Bengal. K. N. Mahapatra has referred to 
Ganesamanasapujda in his learned article published in OHRJ". Pandit 
Nilamani Mishra has included the name of Sivaratri vrata vidhi in 
the list of sanskrit works of Orissa and their authors’?. 


This proves the glorious piace of Narasingha Vajapeyin in the History 
of Dharmasastras of Orissa. 


1. [୧212 


HUTS PIoAGrT HII 

ଅଖୀ ଅପ: ପମ ଓ୯୦ଣ || 

ଫା ଏଆ Nag ୪୨୭୬ 

୩: ୪ ୪: falda: Cayanapradipa. Verse-863 


aurRynfafaarନe 

guard pA: | 

ଙ ମସ 

FRET ୪ ICTY: I Nityacarapradipa. Pt.l. Verse-20-21 
3. ଏନ ଖତ ଷ୍ଟ 

ଷଁ sama | 

ଅୁଙନଙ୍ସୀ ସୂ ଓ 


୩୩ {Auge di T: II Ibid. Verse-27 
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Ras a: Rar Traore: Tho: | 
ଞୃଙଙ୍ଙଫ୪ ୨୮୪୦୩୩୮୦: ଖମ୍ୀସପଙ୍‌ ଖୀ HE 11 Ibid-31 


Satyasadhasrautasutra-prayagacandrika. XIII. 1.10 
Nityacarapradipa. verse. 5. 

Cayanapradipa -. verse. 864 
Nityacarapradipa-(into). P. Vill by Pt. K.M. Mishra. 
Banerjee, R.D. : History of Orissa. Vol. 1. P.394 
Nityacarapradipa. Verse-30 

Jbid. Pt.Il. (intro). P. IV 

O.H.R.J. Vol.ll. Page-12 


Orissara samskrtalekha o lekhaka. P.40 
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Brhaspati the author of Krtyakaumudi 


Jayakrushna Mishra* 


1. Brhaspati is one of the celebrated nibandhakaras of Orissa. He 
is known to have authored a single work named Krtyakaumudi. Since 
he quotes Satananda (c.1099 A.D.), Laksmidhara, the author of 
Krtyakalpataru, Jimutavahana the famour author of Dayabhaga and 
Kalaviveka and Sankhadhara the author of Smrtisamuccaya, it seems 
that Brhaspati flourfished during the reign of the solar dynasty of 
Orissa. His time is settled to be within 1400 AD to 1500 AD. We do 
not find evidence in support of his birth place in Orissa, neither from 
the internal nor from the external sources of Krtyakaumudi. However, 
we have no doubt regarding his belongingness to Utkal since the 
nibandhakaras of Orissa quote his views with respect in connection 
with Kalanirnaya prevalent in Orissan tradition of his time. 


2. Acharya Satananda, who has composed Satananda-ratnamala 
and Satanandasamgraha, is repeatedly recalled by the posterior 
nibandhakaras of Orissa. But hitherto none of his work relating to 
dharmasastra is discovered besides the Paksasiddhantika or Bhasvati 
which is a text on astronomy. Similarly the doyen of nibandhakaras 
of Orissa Sambhukara Vajapeyin is kept alive by quoting his critical 
and significant views in the erstwhile nibandhas since no such particular 
nibandha which could bear the testimony of his scholarship, is found 
in toto. His son Vidyakara, who has written a number of nibandhas 
pertaining to the different areas of dharmasastra, is likely to be fargotten 
due to the fact that it is very much pains taking tc discover his lost 
works. We are fortunate to have the fragmented text of 
Nityacarapaddhati which has been brought to light by Asiatic Society. 
It is Brhaspati whose complete works are discovered and published 
without corruption. Therefore it is observed that Krtyakaumudi is the 
first complete work on dharmasastra after Satananda, published so 
far. 


3. Brhaspati is found to have quoted a number of texts in 
Krtyakaumudi to point out the significance of festivals and rituals 
observed in the temples of Jagannath and Lingaraja. Mention may be 
made here that from the eighth day of darkfortnight of Margasirsa 


* Department of Dharmasastra, Shri Jagannath Sanskrit University Puri 
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which is popularly known as Prathamastami, commencement of 
festivals of Lord Lingaraja is made. In order to prove this tradition of 
Orissa Brhaspati takes help of Ekamrapurana, Kapilasamhita and 
Svarnadrimahodaya in Krtyakaumudi. He also refers to the verse of 
Brahmapurana, Skandapurana and Padmapurana to determine the 
Karmakalas of festivals relating to the rites and rituals of Jagannath 
Temple. This sort of evidence and line of thinking signify his keenness 
in keeping the Orissan tradition recorded. 


4. The whole subject matter of Krtyakaumudi is divided into three 
different chapters (prakaranas) namely Kalaviveka, praya$scitta and 
dana. Of these three prakaranas the Kalviveka-prakarana covers a 
larger portion of the entire text. In this prakarana he has exhibited 
the verses from a number of smrtis and puranas in order to determine 
Karmakala of different Vratas and festivals of a year. Taking recourse 
to the very text of Gargya who isanupasmrtikara, Brhaspati declares 
that tithi, naksatra (constellation) and vara (days) are taken into 
consideration to be a means for ascertaining sin or merit. Therefore 
the performer is required to remain conscious about it while he 
undertakes a vrata or festival in order to earn the merit of his own. 
Where merit (punya) is not the point of consideration, avoidance of 
sin is to be meant there. That is why significance of tithi, naksatra 
and vara is pertinently referred to by Brhaspati. 


5. Next to the use of Kala (time), Brhaspati stresses upon Puja. In 
the context of Puja he points out the mundane resuits of religious 
performances. According to him one’s association with religious 
performance is conducive to simplicity and acceptability to society 
and above all good life in the other world. That is why he extensively 
advocates the observance of a number of vratas. in dana-prakarana 
Brhaspati s'snificantly associates sraddha with dana as the former 
in Orissan school of Dharmasastra is construed as dana although it 
has been differently put forth in different regions. 


6. In order to purify the self,one has to take recourse to a couple 
of ways i.e. dana (donation) and tapah (austerity). First in the form 
of dana one has to give away some articles acquired by him, in 
honour of some one. By this sort of dedication the giver'’s estate 
becomes extinct from the article given and the receiver's estate is 
generated simultaneously. Secondly, in the form of tapah one has to 
undergo some sort of penance by which physical pain has to be 
tolerated. Of the two forms, the form of dana according to Brhaspati 
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is suitable to this era in stead of tapah. Although both of these methods 
of expiation for a sin are to be undertaken simultaneously, still the 
people of this era (%fM) are not so interested to resort to tapah. 
Therefore, the form of dana in every sort of performance is stressed 
upon. 


7. From the remote past hitherto in Orissa, a great tradition of 
offering of pinda in honour of the deceased ancestors is maintained. 
Many times its very continuity is marked to have fluctuated. But from 
Gadadhara Rajaguru onward an uninterrupted tradition of sraddha 
in adherence to the view of Brhaspati is recorded in Krtyakaumudi. 
For the first time in the history of Dharmasastra in Orissa Brhaspati 
has expressly voiced his feeling regarding the performance of $sraddha 
in honour of the father during the death year of mother and vice- 
versa. According to him pinda can be offered to the deceased father 
during the first year of mother’s death; but in case of father’s death 
year, Sraddha in honour of mother who is dead before the death of 
father is not to be performed. It is Vipra Mishra who is found to have 
refuted this view in his celebratred work Sraddhapradipah. He is of 
opinion that there is no obstacle to perform Sraddha in honour of the 
father during the death year of mother, but option is to be followed 
in case of performance of mother’s sraddha in the death year of 
father. In the context of contradictory view-points expressed by both 
Brhaspati and Vipramishra, Gadadhara Rajaguru in Kalasara has 
detailed out at length and arrived at the conculsion that in cast 
vidhi, option is not to be resorted to; it must be particular and binding. 
Therefore, Vipra Mishra who suggests option in this case is not supposed 
to be right. Brhaspati who, in reality, on the prevalent tradition of 
then the Orissa, interprets smrti texts and points out that mother’s 
annual! sraddha is not to be performed in the first year of the death 
of father. It is submitted that hitherto in Orissa, Brhaspati’s veiw is 
being resorted to. 


8. ltis interesting to note that a researcher of Dhrama$sastra would 
remain grateful to Brhaspati to have a reference of views of 
Krtyakaumudi recorded in the form of quotations of 3800 verses from 
80 texts of various authors. 


9. This way, it can be assessed that Krtykaumudi is not only a 
nibandha but also a treasure of references of diffent relevant texts, 
which is encycopedic in character. 
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Dharma-Sastras as referred to in the 
Inscriptions of Orissa 
(from the earliest times to A.D. 1538) 


R.N. Dash* 


Dharma-sastras are the sacred texts of the religious adherents. In 
India ‘Dharma-sastras’ exclusively mean the religious literature of 
the Indian people in genera! and the Hindus in particular. The source 
of these sastras is attributed to the Vedas otherwise known as ‘Srutis’. 
Parts of the Vedas, but other than the Vedas proper, and ascribed to 
human authorship are the Vedangas. These are known as ‘Sutras’ 
and are contemporaneous with the Brahmana literatures. Sutras are 
rules and they provide clues to the topics like Siksha (phonetics), 
Kalpa (ritual), Vyakarana, Nirukta (etymology), chhanda (metric), 
and Jyotisha (astronomy). The dharma-sutras are the manuals written 
by the Vedic teachers for their pupils on the Aryan life or Ashramas 
and the religious discourses. The expanded and metrical versions of 
these laws are called Smritis. Strictly speaking these Smritis are the 
Dharma-sastras. But for the Hindus, Vedas (srutis), Vedangas, 
Brahmanas, Upanishads, Sutras, Smritis, Puranas, etc. are all regarded 
as Dharma-sastras. Puranas and their equivalents describing the saga 
of deified heroes, and the duties found in the Vedas and allied literatures, 
based on which the later religious cults like Saivism, Vaishnavism, 
Saktism, Buddhism, etc. have grown, come under Dharma-sastras. 
As such, these sastras exhorted their influence on the poeple and 
evidences of the same have been found from imscriptional sources 
also. Orissa is no exception to the rule and instances are plenty in 
the copper plate grants and stone records of various dynasties covering 
about 1800 years, i.e. from c. 3rd century B.C. to 1538 A.D., which 
testify to this effect. 


The Brahmins in Orissa, as elsewhere in India, were the exponents 
of sastric learning and were patronised by the monarchs irrespective 
of their religious adherence. Hence, they were settled by land and 
village grants to study sastras as well as to perform the religious 
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duties according to them for the benefit of the people and the society. 
Even the temples and monasteries became centres of such leaming 
and they were protected by grants entrusted to the pious Brahmins, 
leamed teachers, and propounders of religious faiths. 


In Orissa, the earliest epigraphic references to religious instructions 
through Dharma-sastras come from the Asokan edicts found recorded 
at Dhauli and Jaugarh during the 3rd century B.C.. Though they instruct 
the people to be tolerant to other religions, yet they were not specific 
about the Dharma-sastras. In the Dhauli, Jaugarh and the special 
Kalinga edicts of Sahabajgadi, Asoka had clearly noted about ‘Aihika’ 
and ‘Paratrika’ dharma based on karma which recalls the teachings 
of Brihadaranyaka Upanishad (IV. 3-4) along with its karma-marga 
as well as the religious rites prescribed by Gautama Dharma-sutra 
(VH. 20-23). 


The Hatigumpha records of Kharavela (c. 2nd-Ist. century B.C.) on 
the Khandagiri-Udayagiri hills indicate tolerance and donation to 
Brahmins, Buddhists and other religious adherents besides the Jainas, 
whose religion he professed. But these were in the form of generalised 
remarks. However, the inscription records that he was ‘lekha- 
riupaganana-Vyavahara-Vidhi-Visaradena sarvavidyavadatena 
navavarsani yauvarajyam prasasitam’, indicating that he was well- 
versed in all the branches of learning, particularly ‘ganana’, vyavahara 
(trials of the cases), vidhi (the rules of administration) and rupa 
(coinage), indicate his knowledge in Smriti sastras and probably 
Vedanga which were branches of the Dharma-sastras. Even he seemed 
to have followed the life of Asramas, though from the inscription it 
is not clear whether he had accepted the fourth Asram, i.e. the life 
of a sanyasin. Since his activities indicated in the inscription depict 
Successive stages of life indicated in the Upanishadas, Epics, Smriti 
and Dharma-sastras, their influence on the monarch should be 
understood. 


About 4th-5th century A.D. Maharaja Satrubhanja of the Naga family 
and the ruler of Vindhyatavi (probably situated around Keonijhar, - 
the findspot of the Asanpat inscription) built a temple affixing the 
stone record in it. It records that the king was well-versed in the 
Mahabharata, Puranas, lItihasa, Vyakarana, Upasikha (Upanishads), 
Nyaya, Mimamsa (philosophy of Jaimini), Chhanda (metric), 
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Vedoprakarana, sankhya (probably mumerology or astronomy), 
Sankhya (sutra work of Kapila), Vijnana (Vedanta-tattva or later 
Mahayanic Philosophy of the Buddhists), etc. Vyakarana and Chhanda 
constitute branches of the Vedanga. Nyaya and Mimamsa are parts 
of Sutra literature and as such parts of the Vedanga also. The 
Mahabharata was shown separately from the Puranas and lItihasa. 
All these form various branches of the Dharma-sastras which were 
studied and morally observed by the monarchs and the people of 
Orissa during the period. 


The Mathara dynasty ruled Kalinga from c. A.D. 350 to A.D. 500 and 
during their rule a number of Brahmanas-were granted land for the 
study of Dharma-sastras and for the upliftment of the social order. In 
most of their inscriptions students of Yajurveda were given grants. 
The Rig-vedic and Sama-vedic students were few but the Atharvavedic 
students were conspicuous by their absence. The Rigvedic students 
were studying Bahvrcha sakha, whereas the Taittiriya sakha of the 
Black Yajurveda and the Vajasaneya sakha of the White Yajurveda 
were studied by the Yajurvedic students indicating ascendancy of 
the Brahmanical sacrifices. The Chhandogya Charana of the Samaveda 
was preferred by the students of the Samaveda. The most important 
reference about Dharma-sastras in the Mathara records come from 
Tandivada grant'of Prithivi Maharaja donated in favor of Bhava Sarman. 
He was stated as knowledgeable in the Vedas, Vedangas, Nyaya, 
Upanishads, and Yoga. He was the grandson of Vishnu Sarma who 
was proficient in sruti, and smriti and also a performer of Agnistoma 
and other sacrifices. His father was Prithivi Sarma who was also 
known as a great sacrificer and a towering personality among the 
Ritviks (priests) and Sadasyas (assistants) and studied. taught, and 
commented on three thousand sciences. Some of the scholars have 
identified Vishnu Sarma with the author Panchatantra. The grant 
provides evidence regarding the study of different Dharma-sastras in 
south-western Orissa during this period. The Paralakimedi grants of 
Prithivi Maharaja issued from Virajanagara indicate the study of Purana, 
Ramayana and Dharma-sastras in Orissa. 


The Vigraha rulers were governing central and northern Orissa during 
c. A.D. 565 to A.D. 615. They donated land to Brahmins in order to 
promote Vedic studies and probably to perform sacrificial rites. Some 
of these students belong to Vajasaneya Charana, one to Madhyandina 
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sakha and another to Kanva sakha of the White Yajurveda. Some 
other donees belong to Maitrayniya sakha of the Black Yajurveda. 
The Sumandala plates of Dharmamaharaja of the time of Prithivi 
Vigraha was donated to Manchasvamin and other Brahmanas. 
Manchasvamin was an Upadhyaya Brahmin having “Vrttadhyayana 
vrata”. It is not known what vrata he was reading or teaching. Probably 
he belonged to Samaveda and no light is thrown in the inscription 
about it. 


The Sailodbhava rulers of Kongada-mandala, situated between the 
Ganjam and undivided Puri districts, ruled during c. A.D. 500-A.D. 
740. Subsequently their territory extended upto the Mahanadi river. 
They donated land for the promotion of vedic studies and sacrifices. 
It is known from the Parikud plate of Madhyamarajadeva, Ranapur 
and Chandesvara plates of Dharmarajadeva that: they performed 
Mahamakha, Vajapeya and Asvamedha yajnas and undertook Avabhrtha 
snana which must have required the vedic performers and priests. 
Unless Yajurvedic Brahmin students were present, it would not have 
been possible on their part to perform such Brahmanic rites. From 
their grants it is found that Brahmin students of Kanva sakha belonging 
to Vajasaneya charana of the Sukla or White Yajurveda, and Taittiriya 
sakha of the Black or Krsna Yajurveda were given land. Besides, 
Brahmanas of Kauthuma sakha belonging to Chhandogya-charana of 
Samaveda were donated land. Thus Yajur and Sama-Vedic studies 
were given preference for the ritualisitc revival in Orissa. 


The early Ganga rulers of Kalinga Nagara were ruling uninterruptedly 
from A.D. 498 upto A.D. 900. Their territory extended from the Godavari 
upto the Vamsadhara and even upto the Rishikulya river. During this 
period they tried their best to promote Vedic studies, and probably 
sacrifices, being initiated by the Saiva Acharyas who took intiative 
and keen interest in the same. Land was granted to the Brahmin 
stundents of the Rig-, Yajur- and the Sama-Vedas. The Rig-vedic students 
belonged to Vahvrcha-charana and known from Andhavaram and 
Purle plates to Indravarman and the Tirlingi and Siddhantam plates 
of Devendravarma. The Purle plates record that the donee Bhavadatta 
Sarma of Kausika -gotra was acquainted with Vedas and Vedangas 
and was a student of the Vahrcha sakha of the Rigveda. Specific 
mention of Vedanga indicates his knowledge of Dharma-sastras. The 
donee Pillasarma and his sister Pillisvamin of Tirlingi plates and 


92 


Digitized by srujan ka@gmail.com 


Tamparasarma Dikshita of Siddhantam plates were students of Vahrcha 
sakha of the Rigveda and were well-versed in Vedas and Vedangas 
besides specialising in a branch of Rigvedic knowledge. Narasimha 
Bhatta and Madhava Bhatta the donees of Napitavataka grant of 
Devendravarma were students of Vahrcha charana. They were well- 
versed in Vedas, Vedangas and other sastras which definitely indicate 
about Dharma-sastras mastered by them. Probably these sastras were 
in use for different purposes in the society with full patronisation of 
the monarchs. 


The donees of Yajurvedic order during the Gangas of Kalinga Nagara 
were students of the Kanva, Katha, Vajasaneya and Taittiriya sakhas. 
The Ponuturu plates of Samantavarma, Urlam plates of Hastivarma, 
Chicacole and Tekkali plates of Indravarma, Almanda plates of 
Anantavarma and Chicacole plates of Devendravarma record grants 
to the Brahmin students of Vajasaneya Charana of the White Yajurveda. 
Skanda-sarma, the donee of Tekkali grant and Sridhara Bhatta, the 
donee of Almanda plates were well-versed in Vedas and Vedangas. 
Mahidhara, the donee of Chicacole plates of Anantavarma, was a 
student of the Kanva sakha of White Yajurveda. He was also well- 
versed in the sastras like Nyaya, Sankhya and Astanga. Nyava and 
Sankhya belong to the six philosophical sutras whereas Astanga 
probably refers to the Yoga sastra of Patanjali. Agnisvamin, the donee 
of Jir-jingi plates of Indravarma, was a student of the Taittiriya sakha 
of the Black Yajurveda. Jendrabhatta Govinda Sarma, the donee of 
Bada Khemundi plates of Devendravarma, was a student of Katha 
charana of the Black Yajurveda. Al! these records reveal study and 
thorough knowledge of the Dharma-sastras and their social relevance 
in south-western Orissa. 


The Achyutapur plates, Paralakhimedi plates and Chicacole plates of 
Indravarma, and the Chicacole plates of Devendravarma were issued 
in favour of Samavedi Brahmin students belonging to Chhandogva 
charana. Skandasarma, the donee of the Chicacole plates of 
Devendravarma, studied Vedas and Vedangas in addition to his 
specialisation in the study of Chhandogya charana belonging to the 
Kauthuma sakha of the Samaveda. 


A special grant was made in 682 A.D. to Bhagavat Patanga Sivacharva, 
the religious teacher of Devendravarma, during his initiation into the 
Saiva faith. The donee was well-versed in Vedas, Vedangas, Itihasa, 
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Purana and Nyaya-vidya indicating his mastery over various aspects 
of Dharma-sastras and a Sutra attributed to Gautama. Kamalasana 
Bhattaraka, the deity, was granted through the Brahmin Nunkasvami 
in the Chicacole plates of Satyavarma who was well-versed in 
Paramarthatattva. The Chidivalsa plates of Devendravarma was granted 
in favour of some Brahmins well-versed in Vedas, Vedangas, Sruti, 
Smriti, and worshippers of Dharma. A number of brahmins were 
granted land in the Andhavaram plates of Anantavarma who were 
well-versed in Vedangas. 


Some subordinate rulers of the Gangas of Kalinga-nagara also made 
grants to learned Brahmins. A Samavedadhyayin Brahmin was donated 
in the Khilingar plates of Kalvanadevi of the time of Danarnava-deva 
of Ambavadi mandala. The donees of Peda-Dugaimn plates of 
Satrudamana-deva were students of Taittiriya sakha of the Black 
Yaurveda. 


The Svetaka Ganga rulers of Southern Orissa ruling contemporaneously 
with the Kalinganagara branch donated to Brahmin students of Kanva 
sakha of the White Yajurveda. The Khandipadanuapalli plates of Sri 
Chharamparaja was granted to seven Brahmin students of Vahrcha 
sakha of the Rigveda. 


The Jayarampur copper plate inscription of c.6th century A.D. was 
issued by Achuyuta of the time of Gopachandra. The grant was intended 
for the establishment of a Vihara in the village of Svetavalika in 
Dandabhukti where Arya Avalokitesvara was established. The 
inscription records that the students of the Vihara were imparted 
education on the Vedas and smriti-sastras. It was further recorded 
that there was continuous flame of smoke rising from sacrificial fire 
(Homa) performed by Agnihotras and sacred tunings accompanying 
the hymns of the four Vedas filled the air. These references indicate 
the study and performance of the Vedic sacrifices. Siddhas and Yoga 
teachers were also referred to in the grant. 


The Bhanja rulers of Khinjali were governing Baud, Daspalla and 
Bhanjanagara areas. The Bhanjas of Khijjingakotta were ruling 
Mayurbhanj and Keonjhar Districts. They contined to rule right from 
the period of the Guptas (Panigrahi 1986, 2nd Edn; 139). The donees 
of their charters were Brahmin students of Rig-, Yajur-, and Samavedas. 
The donee Darukhandi of the Orissa grant of Vidyadhara-bhanja was 
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a student of the Vahrcha sakha of the Rigveda. Most of the Brahmin 
students who were donees of the Bhanja kings belong to Yajurveda 
and they were known from Singhara plates of Ranaka Ranabhanjadeva 
(Boud), and Boud plates of Salonabhanjadeva. Mahadeva, the donee 
of Boud plates, was a “tarkika Veda Vedanga vit” and a student of 
Yajurveda. Krishna, the father of Mahadeva was also a student of 
Yajurveda besides being a ‘Parama Brahma-jnata’. The grandfather 
of Mahadeva was a student of Smriti, Sruti and a Puranavit besides 
being a student of Yajurveda. The Ganjam grant of Nettabhanja made 
in favour of Chharmaparaja, the Ganjam grant of the same king donated 
to ‘Purandara, the Bonai plates of Udayavaraha and Russelkonda 
grant of Netta-bhanja were donated to tne students of Vajasaneya 
Charana belonging to the White Yajurveda. 


The Brahmin students of Cnhandogya charana belonging to Kauthuma 
sakha of the Samaveda were granted land in the Daspalla grant of 
Ranabhanja, Daspalla grant of Nettabhanja, in the plates of Silabhanja 
Tribhuvana Kalasa, Boud grant of Ranabhanija, and Orissa Museum 
plates of Ranabhanja (R.Y.9). Krishna, the donee of the Sonepur plates 
of Satrubhanjadeva was a student of Samaveda. 


Some minor dynasties were ruling at different localities in Orissa. 
Among them were the Slukis ruling at Kodalaka mandala (Talcher- 
Dhenkanal area), Tungas of Yamagartta mandala (Angu! Pallahara 
region), Nandas or Nandodbhavas at Jayapura (Narasimhapur- 
Dhenkanal area), Jayasinha of unknown family ruling from Yamagartta 
mandala, Kulika Vamsa ruling from Hindol region. the Chola rulers 
of the Solar line ruling from Sonepur-Balangir area, and the Nalas 
ruling over Koraput-Bastar region (of Madhva Pradesh). A general 
veiw of thr,r donees indicate that most of them belong to the 
Vajasaneya charana, Kanva sakha-dhyayins of the White Yajurveda. 
Only the donee of the Patna Museum plates of Somesvara I! of the 
Chola line of the Solar dynasty was a student of Rigveda. The Dhenkanal 
grants of Jayastambha of the Sulki family, and Talcher grant of Gayada 
Tunga of the Tunga family were made in favour of the Brahmin students 
of Kauthuma sakha of the Chhandogya charana belonging to the 
Samaveda. 


The Bhauma-kara kings ruling over Orissa during c. A.D. 736-A.D. 
950 inilially patronised Buddhism and subsequently Saivism. They 
granted land for the study of Vedas and other Dharma-sastras. Thi - 
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Neulpur plates of Subhakara-deva (year 54), a Parama-Saugata, donated 
land to two-hundred Brahmana students. Among them some belong 
to Vahrcha sakha of the Rigveda, others to Chhandogya charana of 
the Samaveda, and the rest to the Atharvaveda. A grant of Vakula- 
mahadevi was donated to a Brahmin student of the Asvalayana sakha 
of the Sakala branch of the Rigveda. The donee Vamana-svamin of 
the Dhanurjayapura grant of Santikaradeva was a student of the 
Rigveda. 


A Brahmin student of Vajasaneya charana of the White Yajurveda 
was granted land in the Dharakota plates of Subhakara-deva (year 
103). The donees of Dhenkanal plates of Tribhuvana-mahadevi (year 
110), Ganjam plates of Dandi-mahadevi (year 180) and Terundia plates 
of Subhakara-deva II were all students of the Kanva sakha belonging 
to Vajasaneya charana of the White Yajurveda. The Taltali plates of 
Dharma-mahadevi and Santirgrama grant of Dandi-mahadevi were 
issued in favor of the students of Madhyandina sakha of the White 
Yajurveda. The donee Padmanava of the Taltali plates is stated to be 
a student of the Chhandogya charana and Madhyandina sakha which 
probably meant that he was a student of both the White Yajurveda 
and the Samaveda. Another donee of Santir-grama grant was a student 
of Vajasaneya charana of the White Yajurveda. 


The Panduvamsi kings were contemporaries of the Sailodhbava kings 
of Orissa and were ruling in the South-Kosala country of the upper 
Mahanadi valley. The Somavansi kings subsequently ruled over south- 
Kosla and after the fall of the Bhauma-karas ruled Utkala and Odra 
in addition to their own territory. The Pandu-and Soma-vamsi kings 
were not far removed from each other in space, time and culture 
and there appears to have been existing some familial relationship, 
though wanting in confirmation. Their inscriptions indicate that they 
promoted the study of the Dharma-sastras in the interest of social 
upliftment and they ruled between c. A.D. 650-A.D. 1111. 


The Rigvedic students who found mention during the rule of these 
families are known from Sirpur stone inscription of the time of 
Mahasivgupta (R.Y.9) and Narasimhapur plates of Udyota-kesari (R.Y.9). 
Bhattaputra Tiku, mentioned in the Gaintala plates of Janmejayadeva 
(R.Y.17), was a student of Vahrcha sakha of the Rigveda. The Kalibhana 
plates of Janmejaya-deva (R.Y.34) was issued to Bhattaputra Deva, 
a student of Kaladesi sakha of the Rigveda. This little known sakha 
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of the Rigveda, proposed by S.N. Rajguru, the editor of the plate, as 
belonging to the Astrologer Brahmins indicate auspicious moments. 
In that case it may be proposed that this branch of the Rigveda was 
the precursor of this branch of the Vedanga or it was later incorporated 
in the Rigveda as a sakha. 


A Brahmin student of Yajurveda is found mention in the Sirpur stone 
inscription of Mahasivagupta (R.Y.9). He was a share-holder with the 
Brahmin students of the Rig- and Sama-Vedas. Another donee of this 
plate was mentioned as the Champion of sacrifices which probably 
indicates that he was a student of Yajurveda. The Chaudvara plates 
of Janmejayadeva (R.Y.31) was issued in favor of Bhatta-Mahatma 
Sadharana who was a student of Vajasaneya sakha. It belongs to the 
White Yajurveda. This donee was also Known from various plates 
issued by Janmejayadeva that has come to light in recent times. The 
Malga plates of Samanta Indraraja, Rajim plates of Tivara-deva, 
Adhabhara plates of Maha-Nannaraja belonging to the Panduvamsi 
line, and Kalibhana plates of Janmejaya (R.Y.3), Nagpur plates of 
Janmejaya (R.Y.8), and Patna plates of Yayati (R.Y.8) of the Somavamsi 
line provide references about the students of Madhyandina sakha of 
the Vajasaneya charana belonging to the White Yajurveda. The Sonepur 
copper plate grant of Janmejaya-deva :(R.Y.10) indicates Bhatta 
Sadharana as a student of Madhyandina sakha, who was also recorded 
as a student of Vajasaneya sakha in the Chaudvar plates and a student 
of the White Yajurveda. The Bamhani plates of Bharatvala, of the 
Panduvamsi line, records of a Brahmin student of Madhyandina sakha 
of White Yajurveda. In majority of the grants made during Panduvamsi- 
Somavansi rule, Brahmin students of Madhyandina sakha of Vajasaneya 
charana belonging to the White Yajurveda were granted agraharas. 
The Patna plates of Janmejaya-deva (R.Y.6) issuing shares to Vasudeva, 
Kondadeva, and others, Patna museum plates of Janmejayadeva and 
Jatesinga and Dungri plates of Yayati Mahabhavagupta (R.Y.3) were 
made in favour of the students of Kanva sakha of the White Yajurveda. 
The Brahmin students of Maitrayaniya sakha of the Black Yajurveda 
were donated in the Bonda plates of Tivaradeva, of the Panduvamsi 
line, and the Mahakisala Historical Society plates of Mahasivagupta 
(R.Y.11), of the Somavamsi line. 


A number of Brahmin students belonging to the Samaveda who were 
donated land during this period were known from Bardula plates 
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(R.Y.9). Bonda plates (R.Y.9) and Sirpur stone inscription (R.Y.9), of 
Mahasivgupta. The Samavedi students were also mentioned in the 
Cuttack plates of Mahasivagupta Yavati (R.Y.9) and Cuttack plates of 
Bhimaratha. In the Bonda plates of Mahasivagupta (R.Y.9) Vakratentali 
grant of Mahasivagupta (R.Y.9) the donees were mentioned as students 
of Chhandogya charana. In the Cuttack plates of Bhimaratha, Bonda 
plates of Mahasiva-gupta (R.Y.9) issued to Bhatta Trivikrama-svamin 
and another Bonda plate of the same king issued to Narayanopadhyaya 
and others mention Chhandogya as a sakha of the Samaveda. The 
Bonda plates of Tivaradeva further informs that Charakadhvrya is a 
sakha of the Samaveda studied by the donees of this plate. The 
students of the Kauthuma sakha are known from the Patna plates of 
Mahasivagupta Janmejaya (R.Y.6), Cuttack plates of Mahasiva-gupta 
Yayati (R.Y.9) and Cuttack plates of Bhimaratha. 


The Sirpur stone inscription of the time of Mahasiva-gupta (R.Y.9) 
mentions Brahmins termed as Bhagavatas who were probably students 
of the Bhagavata Purana. The Senakpat inscription of Balarjuna reveals 
that land was granted to Sivacharya and Sadasivacharya for the 
arrangement of Yaga, Diksha and Madanarati of Siva which might be 
requiring cetain regualtions prescribed by the Dharma-sastras or the 
Saivagamas. 


The Patna plates of Mahasivagupta Yayati (R.Y.24) records a grant to 
Bhatta Mahodadhi of Gautama sakha. The philosophical sutra on 
Nyaya is attributed to Gautama. The Sutra works being part of Vedanga, 
the Brahmin student Mahodadhi might be a student of this branch of 
Vedanga. Since all Vedangas have human authorship and are to a 
certain extent linked with the Vedas, the Gautam sakha might be 
derived from one of the Vedas by Gautama Akshapada. 


During the rule of the later Ganga rulers (A.D. 1038 to A.D. 1435) the 
territory of Orissa extended from Krishna-Godavari to The Ganges 
and from the Raipur-Vilaspur area of the Chhattisgarh to the eastern 
sea. They donated land for the study of the Dharma-sastras of various 
branches, performed sacrifices conducted donations in the temples, 
etc. The grants were so many and covering so wide a range that only 
the salient references could be provided in lieu of a full enumeration 
of the sastras referred to. 
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The Rigvedic Brahmin students donated land are found in the Nagari 
plates of Ananga-Bhima-deva III. It is stated in this plate that some 
Ritviks are the students of the Rigveda and other Vedas and they 
were donated with Hiranya-garbha Mahadana. The Chatesvar stone 
inscription of the time of Anangabhima-deva III records that the prime 
minister Govinda of Anangabhimadeva II was well-versed in the three 
Vedas inclusive of the Rigveda. Anangabhima-deva III's minister Vishnu, 
the builder of the Chatesvara temple, was a logician (Nyaya-vit) and 
a student of the Vedas, Niti-sastras (ethics), state-crafts (Danda-niti) 
which indicate his deep knowledge in Smrti-sastras. He understood 
Puranas and revnovated them i.e., madé recensions of the same. 
There is some reference to ‘Vaikhanasa’ (a branch of Yogins) in this 
record. Vishnu was also credited with Tulapurusha mahadana and 
Suvarnameru mahadana inaicating his patronisation and knowledge 
on the Yajurvedic sacrifices and gifts. The Brahmin studenis of the 
Sakala branch of the Rigveda found mention in the Kendupatna plates 
(C) and Alalpur plates of Narasimhadeva Il and the Punjabimatha 
(C) plates alias Puri plates of Bhanudeva Il. 


In the later Ganga records Yajurveda is more elaborately referred to. 
A Srikurmam temple record of Chodaganga (S.1057) refers to a student 
of Apastambha sutra belonging to Black Yajurveda. Another Srikurmam 
record of (S.1071) mentions a student of Vajasaneyi Sutra probably 
of the White Yajurveda. The Kapotesvara plates of Anangabhimadeva 
lll mentions a Vajapeya Yajin donee of Madhyandina sakha of White 
Yajurveda receiving grants on a lunar eclipse at the Purushottama 
kshetra. This monarch made Masa-Danavatara to several donees on 
different months of the year in his Nagari plates. In this record several 
students of Kanva sakha belonging to the White Yajurveda figured. 
Among them Samkarshanananda Sarma was donated according to 
the recommendations of the Mahabharata. He was further granted in 
a different month according to Vamana Purana. Dikshita Rudrapani 
Sarma was granted Gocharmamatra gift according to the Brihaspati 
(probably Brihaspati Smriti) on the full-moon day of Margasira. Ahitagni 
Brahmana Somapala Sarma was granted on the occasion of the 
installation of God Purushottama. Acharya Agnichit Kayadi Sarma 
was donated at Dakshina Tritharaja (probably at the Godavari) bank 
on Karttika Amavasya or Dipavali day in a solar eclipse. The next 
donee was Devadhara Sarman donated on Makara Amavasya according 
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to Vishnudharmottara, probably the purana of that name. The Kanva 
sakhadhyayi donees found place in the Samkarananda Matha plates 
alias Puri plates of Narasimhadeva IV, Kendupatna plates (C) of 
Narasimhadeva II, Kenduli copper plates of Narasimhadeva IV, 
Punjabimatha plates alias Puri plates of Bhanudeva II, and Atalpur 
plates of Narasimha-deva Il. Kanva skhadhyayi donees of White 
Yajurveda are also mentioned in the Phulasara plates of Kirttirajadeva 
and Polasara plates of Arkesvaradeva, the subordinate rulers of the 
Ganga monarchs. 


There were Brahmin students, probably of the Yajurveda, mentioned 
in the Ganga records, as known from their titles. They are somayaji 
Ananta Bhatta and Vajapeyin Arunendusekhara Bhattacharya known 
from a Draksharama temple record of S.1075. The witnesses Somayajin 
Madhava and Somayajin Devamendi to the Chhavadipa dana by 
Chodaganga in the Markendesvara temple at Puri were porbably 
students of Yajurveda. 


The Galavalli copper plate grant of Devendravarma Rajaraja, the father 
of Chodaganga, was made to 300 Brahmana students of Chhandogya 
charana of the Samaveda. Devadhara Sarma, a student of Kauthuma 
sakha of the Samaveda and also a student of the Kanva sakha of 
White Yajurveda, was donated on Makara-Amavasya according to 
Vishnudharmottara during Masa-danavatara by Anangabhimadeva III 
for the pleasure of God Purushottama in his Nagari plates. A Lingara}j 
temple inscription of -Rajarajadeva II, the son of Chodaganga-deva 
records donation to his teacher Balakanchotika, a Saiva-topodhana 
who was a student of the Samaveda. 


Besides, satkarma-nirata Brahmanas, Brahmana teachers, Sarvajna 
(astrologer), Jyotisha (astronomer), Purana-panda and other Brahmin 
teachers residing in the temples like Jamesvara, mathas like 
Brihatbridha-veda and Vyakarana-mathas, and Veda-Vaidyakas were 
granted land indicating vigorous studies of the Vedas, Vedangas, 
Sastras, Puranas, Smritis, etc. by individuals and through institutions 
during the rule of the late Ganga rulers. 


The Suryavamsi Gajapatis of Orissa ruled from A.D. 1435 to A.D. 
1540. Though their records are few in comparison to those of the 
Gangas yet Brahmin students of Vedas, Vedangas, etc. have found 
mention in them. The Raghudevapura copper plate inscription of 
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Raghudeva Gajapati records grants to some Brahmins among whom 
three Rigvedic students were present. Some specific references can 
be made from the donees of this grant. One Dvivedi, son of Varada 
Arya Vedagiri was well-versed in reciting Vedas. A ‘samaya sabhya’ 
was learned in Vedas and Agraveda, i.e. Rigveda. A third student 
was a recitor of the Vedas and sastras. A fourth Brahmana was a 
Veda-sastra Visarada and an exclusive sudent of Yajurveda. In many 
cases Yajurveda is found recorded as Yaju-sakha. 


The Veligalani grant of Kapilesvaradeva (S.1380) records donation to 
a larage number of Brahmins of various gotras who were students of 
Rig-, Yajuh- and Samaveda. Among these donees Narayana DvVvivedi, 
though a Samavedi by family profession Was mentioned as Yajurvedi 
indicating that he was a student of both the Vedas. Among other 
donees Sadadarshana, Vedanta, and Bhagavata or Bhagavata Purana 
knowing and reciting Brahmana students were also existing. This 
evidence indicates either the popularity of Bhagavata Purana which 
prompted Jagannath Dasa, the famous Oriya Vaishnava poet, to 
translate it in the regional language of Oirssa or Vishnu-Smriti or 
Vaishnava Dharma-sastra of the Bhagavata school recension of the 
Kathaka school. 


The copper plate grant of Ganadeva, the ruler of Kondavidu was 
made in favor of a number of Brahmana students of Yajurveda. 


The Chiruvroli grant of Hambiradeva was made in favor of 106 
Brahmana students of Yajurveda. Some Somayaji and dvivedins were 
also shareholders among them. The donee Aubala Suri of Naishadha 
family was the son of a brahmana who was learned in the vedas and 
all the sastras. 


The Velicherala grant of Prataprudra-deva records donation to the 
students of Yajurveda. The Mahada plates of Yogesvara-deva was 
granted to a student of Rigveda. All these plates beside many temple 
inscriptions record about the concentrated study of the Dharma-sastras 
which included Vedas. Vedangas, Smrtis, Srutis, Upanishads, 
Brahmanas, Puranas and various other sastras. 


In the inscriptions there are quotations from Vyasa-gita, Mahabharata, 
and Manava Dharma-sastra, etc. requesting the future kings to protect 
the grants or the records. These quotations indicate that he who 
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takes away or steals the granted land will be worms in the night-soil 
and decompose along with his parents for six-thousand years or so. 
Such references are to be found from the early copper plates of the 
Matharas till the time of the later Gangas. Some stone inscriptions 
recorded in the temples of Srikurmam, Mukhalingam, Draksharama, 
Khillor (near Deiang) mention that whoever destroys these records 
will commit the five great sins prescribed by Manu. The Visakhapatna 
grant of Chodaganga (S.1014) notes that violation of the grant will 
amount to the killing of 1000 cows and as many number of Brahmins, 
These are recorded as per the prescriptions of the Dharma-sastras 
and there is no need for elaboration. 
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Some Aspects of Rajadharma in 
Dharmasastras 


Prativa Manjari Rath* 


L The goal of the state 


When the world is marching fast towards the twenty-first century 
with all the complexities of change and reconstruction, the study of 
rdjadharma in the dharmasastras (DSS) gives hope and conveys the 
assurance that India possesses a vast literature on the philosophy of 
state administration that provides indications for the right direction 
in state management. Before entering into the vast field of state 
administration in DSS, the question comes to the mind : what is the 
goal of the state or rajya ? The answer lies partly in the ideals of 
kingship in DSS. To quote P.V. Kane “the proximate goal of the state 
in India was to create such conditions and environments as would 
enable all men to live in peace and happiness, to pursue their 
avocations, to follow their own customs and usages and their 
‘Svadharma’, to enjoy without interference the fruits of their labour 
and the property acquired by them”!. Here lies the task of the state 
or the king who represents the state and this is also the basis for the 
origin of kingship. 


Il. Origin of Kingship for the protection of the people 


The first and foremost duty of the king is to protect all beings by 
which he obtains success in this world and herafter:. 


ସୂଫ ୪୪ ଅର: ୨ ପମ 
80 ଧେ ତ ଖୀ ତୀ ଷଧ । oof 1.14 


This is the root cuase of the origin of kingship on the earth. Mbh 
(Santi, chap.67) describing the origin of kingship says: In the beginning 
when there was no king, people took undue liberties to exploit each 
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other to the utmost extent and were suffering under class-struggle 
(matsya-nyaya). In order to get rid of such situations people themselves 
came together and decided to cast off those persons who became 
harsh in speech and who seduced the wives of others and robbed 
the wealth that belonged to others. But still they were unhappy and 
approached Brahma who appointed Manu as the king. But Manu 
refused to accept kingship being afraid of shouldering the great 
responsibilities of ruling the people and expressed :- 


Af ଙ୍ଖ: ଧ୩୦୮୪୍‌ ୪୪ ନଃ ଏଫ୍‌ | 
ନୀ ମୃ ନଆ 


When the people came to know about it, they themselves went to 
Manu and assured him that the sinners would be punished by their 
own sins, which would not affect Manu. The understanding between 
Manu and the people was that they should obey, respect and protect 
him and pay him taxes. He on his part, should protect the poeple 
and formulate a social structure by which bad effects of the class- 
struggle would be eliminated. Under the wise administration of Manu, 
all people would follow their respective’ duties and religion. Then 
Manu accepted kingship. Thus the origin of ‘kingship involves protection 
of the subjects which essentially refers to the protection of 
varnasramadharma. 


lll. King as the protector of Varnasramadharma 


The early DSS like Visnu (111.3), Gautama (XI.20) and Vasistha (1.7), 
emphasise that the king paying attention to all the laws of the country, 
to the subdivisions of castes (jati) and families makes the four castes 
(varna) to fulfil their respective particular duties and punishes those 
who stray from that path of duty. The maintenance of varnasrama 
order was considered to be the very essence of Hindu society as it 
was the best system for sustenance of the soceity by providing universal 
employment and thereby establishing peace and harmony. Mbh says 
that the king is there for upholding dharma and not for doing as he 
likes and that all beings have to depend on dharma which in its turn 
depends on the king. 


ର୍ଷ ନ୍ଧ ମୁଖୀ ଷ୍ୀ ୪ RIB I Santiparva 90.1 


“It was the king’s duty to see that the people in his kingdom acted 
according to the rules laid down in the smrtis for the several varnas 
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and asramas, to administer justice and to interfere when his help 
was sought for by a parisad (assembly of learned men) in enforcing 
the prayascitta (penance) prescribed for various lapses”?’. ]t may be 
said that the social activities were divided into two sectors such as 
1) satisfaction of the basic needs of all the component parts of the 
society, and 2) maintenance of law and order and protection of the 
people from external aggression. The first was the sphere of action of 
the general population headed by the Vaisya group while the second 
was the sphere of action of the Brahmanas and the Ksatriyas“. The 
sphere of activity of different groups was defined and the king was 
there to guard the rights of each individual so that one can perform 
one’s duty in one's own sphere. Considering this Mbh says :- 

ଓ ଫ୧୪ ମଧ୍‌ ପୀ ୩୪୮ ସଫ ଅମ । 

Taf oo Pal HAT Pll ଅମ Il Santi 57.41 


Thus all the dharmas are comprehended within rajadharma as the 
duties and responsibilities of rulers were of great importance for the 
stability of the social order and the achievement-of the goal of the 
individuals chiefly in dharma, artha and kama. The comprehensive 
character and paramount importance of rajadharma are proclaimed 
in Santiparvan as : ' 

ଏସ ଅର୍ମୀମ୍‌ ୪୪୪ ଖ=aସq୪ cao । 

ଷର୍ଷ ଆ ୪୮୪୪ ଅଫ: ଷର ଖୀ ୪୮୪୪ ୨୮୪: | 

ର୍ଷ ଷ୍ଷୀ ୪୮୨୪୨୩୮୩: | (Santi 63.25; 26; 29) 
“It is on account of this all pervading influence of government and 
royal power that the Mbh frequently emphasises that the king is the 


maker of his age, that it is he who can usher a golden age or an age 
of strife and misery for the country”. 


This truth is explicit in many verses of Mbh, Sukraniti, etc. 
lel AT PRO US MT TT HAPROT | 


ହମ ସଁ ୪୩୩ ୩ ମହୀ S୩୪୦ ୩RUF || 
Udyoga 132.16 and Santi 69.79 


3. HDS Vol.lll. P.3. 
4. MS 1X327 UuruRff ଅ୧ଆଅ ୪୯ ଧନ ହମ୍‌ | 
ଛଅ ଗ ୪୨ ୪ ୪4: ପRGe To: | 


5. HDS. Vol. Ill. P.3 
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ର୍ଷ ସଖୀ ଜାଏ ଫଁ ® ଅ ୪ସ | 

ବଂ ୪୮ ୩୪୩ ଫqcTd || Santi 91.6 

ପଞ ଅତ୍‌ ୪ଞସସ ର୍ଷ ସଧଞୀ ଖସ । 

ଖୀ ଖ୮ ମ୍ ସ୍‌ ଷର ସ ଆ ମ୍‌ || Santi 56.6 


Sukranitisara declares the king as the maker of the age. 


୩୪୩ ୪୩ ଫରଫର ୨ ୩ । | 
ଫୁ ନ ୨a ମସ ସା: pq JEU g Il Sukanitisara IV.1.60 


IV. The imposition of punishment or danda as a vital aspect of 
rajadharma : 


Now the question comes as to how the king will protect the people 
and uphold the law of the age (yugadharma). The DSS lay stress on 
the fact that it is difficult to find a man pure by nature and men are 
to be restrained by the imposition of punishment or danda. Gautama 
Dharma Sdastra says "the word danda (rule or punishment is derived 
from (the verb) damayati (he restrains);:therefore he shall restrain 
those who do not restrain themselves." (XI.28). Manu identifies the 
king with the danda and declares the king as the embodiment of 
dharma : 


ଖ ୪୩ ୪ ଝ୪: ୪ ସଖୀ ୧୩୮୯୦୮ ଅ ୪: | 
Tg a aa gr: wd: Ill MS VIL17 
wal questa afl gM  JAର୍ମ: । 

୪୪ 8 ଆଷର୍ଦ ଓ୩ଙ୍‌ ଖMTU ped I MS VIL22 


ସୁଧ: ଷର୍ଷଷ୍ା୧ସ ମ୍ଅଏଳଷର୍ପଷସସ: ! 
୪ରddolPInIAT HUST Aad ll MS VIL24 


The punishment was instituted under divine hierarchy of which Yama 
was the sole agent. The king as the representative of Yama should 
impose punishments to lessen the task of Yama and exempt the 
mundane fellows from comitting sins. So the subjects insist on the 
king to punish them for the concerned sins. The episode of Sankhali- 
khita of Mbh is quite explicit about this. As the upholder of 
Varnasramadharma, the king should assure that subjects are leading 
their life as per the rules of DS and undergoing expiation, if any, 
failing which the king is liable to punishment, if not here, herafter. 
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In the context of danda, the king has to perform an impartial view, 
must take enough care to determine any person onany guilt because 
if a person gets undue punishment, then the king is ruined for his 
fault. In the modern society the benefit of doubt of Roman Law is 
very popular amongst the judges trying for any criminal case. In the 
long run it is found the criminals are moving scape free under the 
pretext of benefit of doubt where justice does not hesitate to scape 
them free. On the other hand the provision for not punishing the real 
culprit does not make any room for the trial of criminal procedure. 
But DSS are quite objective in it and do not permit any scope for the 
king to exerciese the benefit of doubt oscillating between light and 
darkness. For, if he exercise that, he is liable to be punished by the 
law or the dharma. 


The Yajnavalkya Smrti says : 
BUST HDR aPaAaTa | 
୪g CU୪ର୍ଟ ସହ: ୪qUihl A oaden Nl 1.357 
aft gal san a୩ ୧୦୨7 gesfA ଆ 
ag AH ANS afkakd: Gd Il 1.358 


Thus imposition of punishment is an important aspect of rajadharma 
for which rajadharma was otherwise designated as dandaniti. 


Santiparva says : ସ୍ତ ଖୀ ଅର ଝ୪୪ ସପ ପୀ ଓ: | 
aushaRf erat Naloaftadd Il 59.78 
US: ଖସର୍ଷଂଆ ହସୁ ଫଡ । 
gl TAT TIT Frac || 69.76 


Kautilya’s ‘Arthasastra’ defining the danda enjoins that the imposition 
of punishment is the most effective means to accomplish Yoga and 
Ksema in all the branches. 


arabada Tamaya WE: | Tu Rade: 
HereTeTHAT aera ardafaadୀ gg ଝର ଫଧଙଙୀ 
ଖ୍ଧ ୩୮୪ 1.4 


Thus imposition of punishment depends upon the king and this 
necessiates multiple dimensions of the virtue of the king as birth, 
education, inner qualities and refraining from the vyasanas or blemishes 
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on the part of the king, appointment of ministers, judges, collection 
of tax, exemption of tax, performance of welfare activities etc. But’ 
while exercising all these the king should be guided by the royal 
priest who was well-versed in all the branches of learning. 


Besides the above two main aspects of rajadharma there are certain 
other fundamental features as discussed below : 
1 


IV. The ruler-ruled relationship : 


The ruler-ruled relation is many times found one-way where the ruler 
does not feel his benevolence as obligatory rather than discretionary 
whereas the DSS hold that the king incurs sin if he becomes unable 
to protect the subjects after receiving tax from them. 


aT: PIF akofrainfad To: | 
ଅଖ ମରେ ୪୩୮ 7ecTral OA I! Yajnavalkya Smrti 1.337 


V. The ruler and corruption : 


Corrupt officers were dealt with in iron hands by confiscating their 
property and banishing them away from the kingdom whereas sincere 
personnels were encouraged and rewarded. Though this rule happens 
to be customary in public administration today, yet DSS treat this as 
a sacrament of the king failing which the king’s position is at stake 
in this world and after. The Yajnavalkya smrti testifies to this in the 
verses : 


ଧି gupta Ric fafa | 
ଷଷୁମ୍‌ ମ୍ୀସଷଙୀଧ 4୪ q୪¶ୁ ଆସ୍‌ | 1.338 


gpI ହୁଆମୀମ୍‌ ® ୩୪ | 
ETAT UepR: Maar qraacde | 1.339 


VI. Protection of trees and animals (Environment) : 


Vasistha Dharma Sastra says that the king should not injure the 
trees that bear fruit or flowers. He may injure them in order to extend 
cultivation and for sacrifice. Baudhayana 1.10.19.6 enjoins punishments 
for killing animals. The offender shall pay the same fine as for the 
murder of a Sudra when he kills a flamingo or a peacock or a crow, 
an owl, a frog, a dog and so forth. 
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Vil. Besides all these the duty of the king was not supposed to end 
with the maintenance of peace and order, but he must be an instrument 
for the diffusion of culture. It was imperative for the king representing 
the state to encourage learning, to care for the blind, decrepit, the 
old and the widowed and to provide livelihood to the unemployed. 


To sum up, the main objective of the king was to protect the dharmas 
of Varna and to impose punishments for its violation. The goal of the 
state was to enable the individual to achieve the purusarthas chiefly, 
the first three i.e. dharma, artha and kama. 


The magnificent ideal of kingship is proclaimed by Arthasastra 1.19 
as in the happiness of the subjects lies the happiness of the king, in 
their welfare lies his welfare. The good of the king does not consist 
in what is pleasing to himself, but what is pleasing to the subjects 
constitutes his good as :- 


ଅଧ ସ୍ର ୩: ୭୪୩ ଅ feପ fଙଙ୍‌ । 
a ରଖ ସଃ ଅଧୀସୀ ଓ ମଷଅ ନଖ ।। 
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Prohibited Days for Study and Teaching 
and a Practicable Suggestion 


Sadashiva Praharaja* 


The foreign rulers introduced an educational svstem in our country 
according to their culture and civilisation. Our leaders had a dream 
that a new system of education, which is in accordance with our 
culture and heritage, should replace it after Independence. Alas! 
Many years passed, but it could not be realised. 


Now, it is very much gratifying to note that the government is seriously 
contemplating to have a drastic change in the present educational 
system by inculcating the values of our tradition, culture and heritage. 
In this context, 1 humbly draw your kind attention to the prohibited 
days for study and teaching as prescribed in our scriptures, which 
were observed as permanent holidays in our ancient educational 
institutions. 


Our scriptures, like the Dharmasutras .of Gautama, Apastamba, 
Baudhayana and the famous smritis of Manu, Yajnavalkya and others, 
have unanimousiy prohibited the ist, 8th 14th and 15th days of both 
the fortnights and the lst or samkranti day of a solar month for study 
and teaching. They declare that great harm is caused to both the 
teacher and the taught, if they are engaged in teaching or study on 
these days. So these days were observed as permanent holidays in 
the educational institutions in ancient India. The British rulers ignored 
these traditional holidays without trying to understand their inner 
significance and introduced ‘Sunday’ as weekly holiday and other 
vacations like ‘Summer Vacation’, ‘Puja Vacation’ and ‘X-mas holidays’. 


The harmful effects of the aforesaid prohibited days are indicated 
below in the event of their violation. 


(i) (a) The Ist days of both the fortnights adversely affect the pursuit 
of knowledge and learning of both the teachers and the taught. 


(b) In this connection it may be mentioned that when Rama in 
Valmiki Ramayana, enquired about the condition of Sita from 


* Retired Professor and Head, Post-Graduate Department of Sanskrit, 
Gangadhara Meher Autonomous Government College, Sambalpur, Orissa 
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Hanuman, on his return from Lanka, he said, “her natural 
slim body has now further been reduced at your separation, 
just like the learning of a pupil, who studies on the first day 
of a fortnight”. 

(ii) The 8th days of both the fortnights adversely affect the 
knowledge of the teacher and the taught. 

(iii) The 14th days of both the fortnights harm the students as well 
as the teachers. 


(iv) The 15th days,i.e. the new moon day and the full moon day 
of both the fortnights harm the teachers and adversely affect 
the knowledge and learning of both the teachers and the taught. 


(i) (a) Trud: (‘shud area’ | qNsauda | Page 296 
gfaud aTomTad: (24) - Jag quoted in ATTWUCT 
in the word S14 | 
"ପୟ - - - ଚୀସୀଷୀଖ ୩୩୪୮ ' 
୫ quoted in ୪ ଫ୍ଙା | 
(b) ୪ ଫଣସ ସସ a୩] ଗୀ । 
ufaad-areeflaw ଅସ ସତୀ ୩ || 
- qrefp rHruvl Haus 59.32 


(i) ଓ : “7୪୪ ଅୁୟଯଥୋଅ୪ୁ' - ଫୀଷୀସନ ଷର୍ଷଷ୍ତ 1.11.21.24 
‘HEH JU ' - କଯ ୧୮୫୯ ପମୀ] 
‘3 5୪ ୩ଯଧୋଅମଞ୍‌'' ୧୮୫ quoted in PUNT, 
ଅର quoted in MEHL TAHT 
‘es a 76 sfa’’ - uSsd-Hd™ Page 296 
“gael COTE ’’ - Hef 4.114 


(¦) ସ୍ରୀ : ଆଜ ଆ ସତୀ - ଖୀସୀଅ୍ ପର୍ଷଷ୍ୱ 1.11.21.24 
“fred sf ge’ - JEFF quoted in ATTTICT 
ଖମଆଥୀଅ ୧୮୪୩୯ 
“fru sf age’ - HIE 4.114; AF quoted 
in PAPITE 
“୪ ଅସି ସୁଅ ' - ଅପ quoted in WEBI YHIHTe 
'“ସତତ୧ଆୀ ମୀୀଫୀଙ ୩୩ ' - ଆସ quoted in wf! 
af 
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(v) The first day or Samkranti of a solar month is equally prohibited 
by the scriptures for study and teaching. 


It has been found that the observance of these prohibited days in 
ancient educational institutions was immensely helpful in improving 
the intellectual power of both the teacher and the taught. They could 
remember and recite thousands of mantras. At present these prohibited 
days are not followed in the educational institutions. This non- 
observance of the prohibited days, according to the scriptures, adversely 
affects the intellectual power of both the teacher and the taught. The 
fast deterioration of the intellectual power of both the students and 
teachers at present is, therefore, the result of the violation of the 
above scriptural injunctions. 

Among the nine prohibited days in a month, Samkranti, the first day 
of the solar month, alone is connected with the sun. On this day, the 


(iv) (a) SHITE : (‘HITTITE ANd’ - Mia Jaa 20 

' ଓଞ୍ୀସଂଆଆୀଆ୍‌ ' ' - ୩ଖ୪ ସର୍ଷଷ୍ଜ 7.35 
 ଓଞ୍ୀସୀଂ୪ଆୀପୀ ର୍ଫୀସଆୋପ:' ' ୩୪୪୫୦୪ ୨୪a 2.11.1 
ର୍ଷ ୨ ମଷୀପୀଙ - ସୀ ଷ୍କ 1.11.21.19 
ଖଲ ୩୪ ଆମ୍‌ ' । ସୀସୀଅମ ସର୍ଷ୍ୱ 1.11.21.24 
ଧା qxeA! Hur’ | TH quoted in TTB THAT 
“HHT TE TF’ | qed 4.114 
HITE / AH AG! gu Sf’ HOSTHTE Page 296 

(b) gfofat : ‘doing a’ - MW Tard 3.3.21 
ପର ୮ ଗୀରଫ ' - ସୀସୀଅମ ସର୍ତ 1.11.21.24 
ଏଥ ଖା ମୀର୍ଷୀଷସ ମହ: - ¶ଆଲ¶ quoted in qTTXICT 
ଖଲ ୩୯୩ ଆମ୍‌ - ସୀସୀଅମ ପର୍ଷଷ୍ୱ 1.11.21.24 
‘sf THA HaTH’’ - AF quoted in TTT 
‘ef Tae ମ୍ଭ ' - ଫି quoted in TTP Yea 
3 ୩୩୮ ଇଏ ଅନ ' - ୯0S MIM Page 296 
“ସୀରସୀପୀସ Hq Uuny’’ - fas ପର୍ଷଞ୍ତ 30.4 

(c) Hsp : ‘opr HTM Updid’’ - aH quoted in TTI 
'ପର୍ଷଷ୍ପ  ମୀଖୀଷ ' - ସୀସୀଅମ ସର୍ତ 1.11.21.19 


"ସମ୍‌ ର୍ଷ ସାସ୍‌ ' ସୀସୀଅମ ଷର୍ଷଷ୍ତ 1.11.21.24 
'ପର୍ପସ ' , 'ଷ୦୩ ' - ଖ୩ଶୀଅମ ଷ୍ଟ 4.7.18; 4.7.41 
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sun enters into another sign of the zodiac or Rasi leaving the previous 
one. lt is just like a man shifting to a new house leaving the previous 
one. So the peculiar effect of the sun is felt on this day and therefore, 
worship of the sun has been prescribed in our scriptures on this day. 


In a fortnight the 1st, 8th, 14th and 15th, thus four days are prohibited 
and they become eight in a month. All these eight days are very 
much related with the moon. These eight days have some special 
features. The 14th, 15th and the next 1st days are the consecutive 
days, on which the effect of the moon is very great on the world. The 
8th day is a connecting day of both the weeks on which there is less 
influence of the moon on the earth. As a result, we find neap tides 
in the ocean. The same is true on human mind. 


The effect of the moon on the earth has been scientifically established. 
Since the moon is very near to earth in comparison to others, its 
effect is greatest on it, especially on the minds of all the beings. Dr. 
Chandrasekhar Prasad Thakur, retired Professor of Medicine, Patna 
Medical College and former Member of Parliament, in his learned 
articles ‘Full moon and Crime’ ‘Full moon and Poisoning’, published 
in the British Medical journal in the year 1984, has clearly proved 
that the crime rate and the cases of poisoning are maximum on the 
full-moon day. I 


My doctoral thesis is a study on the prohibited days, places and 
times for learning and teaching, which are prescribed in our scriptures. 
I have been seriously thinking on this matter for the last twenty years. 
On the basis of the scriptures, I have developed a very strong conviction 
that the non-observance of these prohibitions has very much adversely 
affected the intellectual power of both the teacher and the taught of 
the present generation. 


In this connection, I humbly beg to attract your kind attention to the 
fact that there would be a gain of about twenty working days for 
study and teaching in a year, if these prohibited days are accepted 
as holidays in place of the present holidays and vacations in the new 
educational system. The prohibited days for study and teaching in a 
month are 9 and thus 108 in a year. Taking into account the other 
national holidays, it will be about 120 days, whereas, at present 
holidays including Sundays, as observed in the educational institutions, 
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come upto ‘140’ days. Thus there is a clear saving of about 20 working 
days, a great gain to the nation. 


It is an axiomatic truth that scriptures have their great importance 
and educative values in our culture. This fact has been established 
by Lord Krishna at the end of the 16th Chapter of the Srimad Bhagavad 
Gita. 

ଅ: A୩୪୮ ଅର୍ପଣ ୩୮୦d: | 

ତ ଷ ସମ ମା ଷ୍ ଖ ଫର ୩୯୩ ॥ 16.23 

TTS YH d HAST -wad | 

aca Aad of PEATE | 16.24 


Having cast aside the injunctions of the scriptures, he who acts in an 
arbitrary way according to his own sweet will, neither attains perfection, 
nor the supreme goal, nor even happiness. 16.23 


Therefore, the scripture alone is your guide in determining what should 
be done and what should not be done. Knowing this, you ought to 
perform only such action as is ordained ‘by the scriptures. 16.24 


In this connection, the proclamation of Manu, the great law-giver of 
our land may be referred to which runs like : 


ସସ ଆୋଆୀଙଷୀପୀତ୍ ସ୍‌ | 
ଖ୩୪ର୫ ଷ ଏ: rao fafଧqରମ୍‌ 
- Ha 4.101 


The pupil and the preceptor, instructing the pupil in conformity with 
the prescribed rules, must always avoid these prohibited days, places 
and times for study and teaching. 


I am, therefore, very much inclined to suggest that the aforesaid 
probibited days, as prescribed in our scriptures for study, teaching 
and research, be incorporated as holidays in the new educational 
policy, under the active consideration of the Government in the greater 
interset of the Nation. 
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Dharma for Secularism 
P.K. Acharya* 


Out of many definitions of dharma, such as “Codana- 
laksanarthodharmah” and “Yato‘bhyudayanihsreyasasiddhih sa 
dharmah” etc. one of the famous definitions widely accepted and 
quoted is “dharanat dharmamityahuh”, that which sustains something 
is called dharma. The question that spurs on is “What is that object 
which is sustained by “dharma” ? i.e.,if dharma holds anything, what 
could be that object which is held by dharma ? The usual answer is 
the ‘universe’. Bhanuji Diksita writes in his famous commentary, 
Ramasrami on the Amarakosa (1.23) : dharati visvam, “dhr dharane; 
dharati lokan, dhriyate janaih”. Dharma is that which holds the worlds, 
lokan”. For satisfying the inquisition how the universe is held by the 
principle, Acarya Sankara’s philosophy expounds the understanding 
on dharma. The explanation on the Gaudapada kanka on 
Mandukyopanisad brings home a clue which is very significant for 
comprehending the concept of dharma. Gaudapada writes, 
“Upasanaf$rito dharmo Jate brahmani vartate” (3.1). Here, dharma 
is the aspirant, jiva . Swami Swayam Prakasananda Saraswati 
comments on it, “dehasya dharanat dharmo jivo” i.e. the individual 
being is called dharma on account of his corporeal constitution. 
Thus the dharana in dharma is the body. Essentially man is spiritual. 
Should be leave aside the dharma of his body? Brahman has no 
dharma; otherwise It would have been limited. Therefore, a liberated 
soul who is none but Brahman has no dharma. He does not have 
any duty to perform, cs he has nothing to achieve. He is constantly 
engrossed in consciousness. Srikrsna declares: “He does not have 
any duty to perform in the three worlds” “na me partho'sti kartavyam 
trisulokesu kincana” (Gita 3.22). Sri Sankara writes, “mind becomes 
extrovert in rituals, while in knowledge, mind has to turn within and 
kill itself. It is a subjective realisation and it is not given to you by 
anyone and it opposes all activities. The two paths (dharma and 
Jriana) are widely different. Rituals (dharma) are opposed to vidya 


* Department of Sanskrit, Ravenshaw College, Autonomous, Cuttack 
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or meditation” (Gitabhasya 18.55). This is the advaitic path of 
knowledge which is opposed to action or dharma. SO dharma here 
is against spiritualism. 


This being the state, a person desirous of salvation is always merged 
within the contemplation of consciousness. He has to kill his mind 
which in Gaudapada's system is called amanibhava. So, constantly 
the mumuRksu, the seeker of freedon is absorbed in his own bliss. 
Then, who would look after his family, his surroundings ? The teacher 
reminds; “You have a body. Your consciousness holds a body. You 
have to feed it”. Therefore, he has to perform certain action, ‘dharma’. 
Since he holds his body, he has to do his‘ duty which is his dharma. 
Thus, the activity required to sustain the body is dharma. in this 
sense dharma is secular and corporeal. It is rather opposed to 
spiritualism. It brings a balance between materialism and spiritualism, 
otherwise, the aspirant for liberation would be engrossed more in 
renouncing his duty for the world. 


This is the kind of duty - a balance between activity and knowledge - 
which does not effect any pleasure or grieft. So, Sri Krsna says “na 
mam karmani limpanti” and “sanyasah karmayogasca” (Ibid 5.2). 
This is the dharma without which the aspirant can’t get knowledge” 
“na Karmanamanarambhanaiskarmyam puruso snuto” (Ibid 3.4). 


In this context, there can be two types of dharma : one is the cause 
of knowledge ‘jnana janaka dharma’ and the other is the effect of 
knowledge (jnana janyadharma). The cause of knowledge is the 
preliminary requisite; the means such as study, upasana, obligatory 
duties.etc. If an aspirant with a desire to attain quick results, ignores 
the preparatoiy dharma, (the activities), and initially adopts the 
‘hearing’ meditation etc., then there cannot be any proper desire for 
spiritual enlightenment. Bhamatikara warns that if he aspires for 
quick results without performing these duties, he falis down on account 
of laziness and by each moment he acquires sin by dint of not 
performing the duties (Bhamati 1.11). The dharma effected from 
xnowledge is the end discussed earlier. It is this kind of dharma 
which is effected by the disciplined ones, ‘Sistas’. The authors of 
dharmas$sastra agree on Sistacara. They proclaim that in the cases 
where the law is not available, the decision of the Sistas will be 
acceptable “dharmajniasamayah pramanam" (Apastamba 1.12). The 
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Vasisthadharmasitra defines Sista as one whose heart is free from 
desire (1.6) “A heart free from desire is able intuitively to reflect and 
access the divine reason governing the universe. It is the dispassionate 
mind which can attest to the validity of customs as a source of law” 
(History of Dhamasastra, P.V. Kane, Vol. V. P.80). Such dharma is 
above the sense organs, atindriyah’ and opposite to the supreme 
knowledge ‘antya- sukha- samvijniana- virodhi’ (Nyayakosa, Bori, '78.p 
387). Thus an enlightened one who is above the dharma, is sought 
after for deciding the dharma at the time of dharmasankata. Thus, 
the higher dharma is not a custom; but it is a secular and balancing 
corpus. 


This is the goal of the preliminary dharma, the means which though 
contradictory to Brahma-jnrana, is yet conducive to the goal. So, it is 
also a secular one. 


In this way, both these dharmas the means and the goal, are secular 
and balancing ones. 
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Notes in favour of the Study of Dharmasgastra 


Heramba Chatterjee Sastri* 


At a stage of society where morality or spiritual values are dwindling 
at a very fast pace (cf. Manu, 1.81-82), presentation of arguments in 
favour of a Sastra that is supposed to plead for the importance of 
Dharma, becomes rather difficult. It is deemed convenient to quote 
the introductory observation made by Professor J.D.M. Derret, in his 
‘Dharmasastra and Juridical Literature’ (Otto Harrassowitz: Wiesbaden, 
1973) where he looks at the question from the standpoint of law. in 
his own words: 


“Dharmaf$astra means the science of righteousness and includes what 
the modern Europeans understand by ‘law’, without, however, 
exhausting that topic. The Asian idiom of norm-expression can easily 
be mistaken for law-teaching. The elaborate Indian texts dealing with 
legal procedure, no insignificant part of the dharma$sastra could well 
mislead the readers into assuming that the Sastris were laying down 
rules analogous to the iura, of even the leges of the Romans. India, 
in reality, shares with Islam and with Judaism the belief that 
righteousness is an independent science of greater importance than 
mere day-to-day administration, and that the teacher's duty is to 
exhort, and to get standards of conduct based overtly upon 
transcendental considerations, recognising that decisions will be 
reached by judges, arbitrators or others, upon principles of ehtics, or 
policy, but hoping that they would, if properly educated in 
righteousness, tend or endeavour to give just decision. The Indian 
teacher of the techniques of dispute - settlement would indeed be a 
specialist in a branch of the Sastra; but unless he projected his study 
as a face o;f the attainment of truth and enhancement of a supernatural 
order (not the mere quietening of complaints or enforcement of a 
royal policy), he would not be a dharmasastri. P.2. 


In his Some Aspects of the Hindu View of Life according to Dharmasastra 
(Oriental Institute, Baroda, 1952), P.62, K.V.R. Aiyangar has attempted 
to present a comprehensive picture of what is to be understood by 
Dharmasastra. According to him : 


“DharmafSastra is a comprehensive code to regulate human conduct 
in accordance with the unalterable scheme of Creation, and to enable 


* Retired Professor of Sanskrit, Government Sanskrit College, Calcutta. 
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everyone to fulfil the purpose of his birth. The whole Life of Man, 
considered both as an individual and as a member of groups as well 
as man’s relation to his fellow men, to the rest of animated creation, 
to superhuman beings, to cosmos, generally and ultimately to God 
come within the purview of Dharmasastra. Among the duties that it 
lays down are both self-regarding and altruistic, those to the living 
and to the dead, to those who are alive and those who are yet to be 
born.” 


Dharmasastra has rightly been described as the queen of the sciences 
for the simple fact that it embodies in it several matters that inspire 
appropriately experts of different disciplines with its rich materials. 
Thus in its spiritual aspect this Sastra in a systematic manner deals 
with the matters that are concerned with Dharma (spirituality). In 
the texts principally of Manu and Yajnavalkya, attempts have been 
made to define the nature of Dharma and its sources (see specially, 
Manu, II, 1-13; Yaj.1.3, 6-8; interpretations of the verses by Medhatithi 
and Kullukabhatta; as also by Vijnanesvara. The Dharmasutras of 
Gautama, Apastamba, Baudhayana, Vasistha in their introductory 
portions have the same topic of discussions. The commentators have 
not lost sight of the fact that the precepts of the Dharmasastra should 
be interpreted in adjustment with the exhaustive treatments of Dharma 
in the Mimamsa-Sastra). The duty-oriented aspect of Dharma has 
been stressed by Manu in his text. 1.107;118). 


The Vyavahara section in the texts of Manu (chap. VIII; Yaj. Il.), as 
also in the Naradasmrti, in the texts of Katyayana and Brhaspati are 
the wonderful gems that are counted as of enormous value for the 
legal experts to enquire into the field of ancient Indian law. 


For the sociologists and the anthropologists, the texts of Dharmasastra 
contain masses of materials and,in this respect the text of Manu in 
different chapters, are the best source-books. 


The science of statecraft (arthasastra) is also to look for its source 
and support to the Dharmasastra (specially Manu, chap. VII) 


In this way it may rightly be pointed out that the study of Dharmasastra 
is essential for a clear comprehension of all the stages and’ puposes 
of human life, namely, Dharma, Artha, Kama and Moksa. 


The designation Dharma$Sastra is appropriate and apposite in the 
sense that whatever may be the subjectmatter of the Sastra, it is 
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Dharma-oriented and because it is Sruti-based it may rightly claim 
to have unchallengeable authority in the same form as the Vedas 
have, as pointed out by Manu : 


Srutis tu vedo vijneyo dharmafsatram tu vai smrtih / 

Te sarvartesv amimamsye tabhyam dharmo hi nirvabhau // 11.10 
Yo ‘vamanyeta te mule hetusastrafsrayad dvijah / 

Sa sadhubhir bahiskaryo nastiko vedanindukah // If.11 


It is in this background that the importance of the Dharmasastra is 
to be understood. 


For a clear understanding of the topic under discussion it is desirable 
to take note of the fact that the term Dharmafsastra, presupposes a 
correct knowledge of the term Dharma which unfortunately has not 
yet attained a settled meaning that may really be counted upon. 
Relying on the different uses of the word Dharma in the Rgveda, 
which for any purpose is to be relied on as the oldest source of our 
knowledge on any topic relating to the Aryan culture, it may be stated 
with reservation that conveniently the term may be accpeted as having 
a stereotyped meaning, without however abandoning the derivative 
one. There is no doubt about the fact that the word Dharma in its 
primary stage was derived out of Dhr in the sense of holding or 
retaining or nourishing (dhr dharana - posanayoh). The meaning as 
ordinance of religious nature may be traced in R.V, 1.22.18; V.26.6; 
Vill. 43.24; IX. 64.1 etc. When we have the expressions as : tani 
dharmani prathamany asan (1.164.43) the commentators in their own 
way explain them as acts religious in nature (Sayana: dharmani 
anusthanani) When we have the same expression in the context of 
sacrifice : 


Yajnena yajniam ayajanta deva. 

tani dharmani prathamany asan, R.V. 1.164 

(Sayana explains : dharmani agnisadhani karmani) 

We should aliso refer to identical expressions as : ‘prathamah dharmah’ 
(the primeval or first ordinances) (R.V, III.17.1 : Sayana : 


Dharma dharanat. Agneh yajnanirvahakataya taddharakat vat 
dharmagnih. Tatha ca mantrah : drarmanam agnim vidathasya 
sadhanam. R.V,X.92.2. 
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We have the expressions as : Sanata dharmani : (ancient ordinances) 
R.V. 11.3.1, which also has refererice to the sacrificial acts (Savana 
explains : sanata sanatanani yajnani...). 


There are certain uses of the word which may be interpreted to 


mean spiritual power : 


Dharmana mitravaruna vipa$cita vrata raksete asurasya mayaya 
R.V,V.63.7 


Sayana explains : dharmana jagaddharakena vrstyadilaksanena a 


In the R.V, V1.70.1x/ : 
Dyavaprthivi varunasya dharmana viskabhite ajare bhuriretasa. 
Sayana: .. Varunasya sarvasya niyamakasya dharmana dharanena.. 


We may be permitted to accept the aforesaid meaning. Reference 
may be made to the expressions like : dhruvena dharmana (explained 
in the commentary as (acalena, dharmana dharakena); (for the same 
expression in the same text we find : Maruto minatu mitravarunau 
dhruvena dharmana... Vaj.Sam. 11.3 and V.27 


All these may refer to the fact that the seers themselves in one stage 
had no distinct concept of Dharma. Subsequently however, more 
and more developments tended to follow. We may incidentally refer 
to the tendency of laying special emphasis on truth which in a Rgvedic 
mantra has been eulogised as superior to falsehood : 


Tayor yat satyam yat ard rjiyas tad ... R.V,VI1.104.12 


We find clear statement to the effect that one indulging in falsehood 
brings incompetence to perform sacrifice even : 


Amedhyo vai puruso yad anrtam vadati. Sat.Br. 1.1.1.1. 


The teacher accordingly in his admonition to the new student insists 
on truth first in preference to Dharma even, as we gather from the 
Taittiriya Upanisad, ... vedam anucyacaryontevasinam anufSasti - 
‘satyam vada’. 1.11.1. The Brhadaranyaka Upanisat, interestingly and 
quite relevantly equates the two - Satya and Dharma : 


Tasmat satyam vadantam ahur dharmam vadatiti, dharmam va 
vadantam satyam vadatity etad hy evaitad ubhayam bhavati. 1.14.4 
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Dharma assumes a more sublime and refiner from in the Vedic term 
rta, which occurs several times in the Rgveda itself, especially in the 
fourth Mandala (IV.23.8-10). Here we become acquainted with the 
all-pervading influences of rta. It has been held that through this, the 
bad acts are destroyed. For its sake the earth and waters are wide 
and deep. That Mitra and Varuna exercise lordship over the universe 
is because of rta (rtena visvam bhuvanam virajathah R.V. V.63.7.) 
They are protectors of rta (rtasya gopav adhi tisthatho ratham 
satyadharmana parame vyomani : R.V, V.63.1). The epithets of Aditya 
are interesting : rtavan rtajata rtavrdho ghoraso anrtadvisah (R.V, 
VI1.66.13). The moral aspect of rta finds expression in the statement 
of Yama, in his attempt to persuade her: (Yami) to desist from the 
acts of passion and sensuality : 


na yat pura cakrama kaddha nunam rta vadanto anrtam rapema. 
R.V, X.10.4 


Because of the special importance, the seers have gone far and to 
deify rta, mentioning side by side with other Vedic deities : 


aditir dyavaprthivi rtam mahad indravisnu marutah svar brhat. X.66.4 


(Compare in this reference the statment of Manu : Vrso hi bhagavan 
dharmah. VIII.16.) 


Rta and Satya have been both equated arising as they are out of 
tapas : rtam ca satyam cabhiddhat tapaso ‘dhy ajayata. R.V, X. 190.1. 


One may construe a similarity between the three, rta, vrata and 
dharma and one mantra of the Rgveda makes mention of three side 
by side : 

dharmana mitravaruna vipascita vrata raksethe asurasya mayaya 


rtena visvam bhuvanam virajathah suryamadhattho divi citrayam 
ratham / 


In the light of the discussion made above, we may interpret that rta 
represents the moral aspect, dharma, the spiritual aspect and vrata, 
the aspect of observances and performances of sastric rites, rituals 
and duties!. 


1. For the conception of Rta in its connection with sin in the Veda, see, M. 
Bloomfield, The Religion of the Veda, pp.12, 125; Keith, Rcligion and 
Philosophy of the Veda and Upanishad, pp.83-85; H. Lefever, The Vedic 
idea of sin; P.V. Kane, History of Dharmasastra, Vol. Iv, pp.2-5. 
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In the background of the Vedic concept of Dharma, which, as we 
have seen, was yet to assumé a dstinct and definable characteristic 
appeared in the field a significantly good number of Sastrakaras, 
whose works have the appellations of science of righteousness - 
Dharma-sitras and Dharmasastras (defined by Manu as Smrti : 
Dharmasastram tu vai smrtih. 11.10) 


We may interestingly refer here to a discourse atternpted by Medhatithi, 
the great Bhasyakara on the Manusmrti, wherein it has been interpreted 
that by Dharma$sastra we are to understand text where merely there 
is directive regarding acts leading to spirituality, more or less in a 
general way; but in the texts entitled Smrti we are to accept specific 
directives regarding acts which are to be performed in Sastric manner. : 


Yat karyam dharma-Sastyartham tad dharmasastram. 
Yatra dharmah f$isyate, kartavyataya pratiyate sa smrtih. 


Medhatithi is in favour of accepting the derivative meaning of the 
word Smrti declaring thereby that while in the Sruti the Dharmic 
prescriptions are directly available, the Smrti texts present the same 
by a secondary method in the form of remembering (by the sages by 
Manu and the like) : 


Yatra Sruyate dharmanu$asana-Sabdah sa Srutih. 
Yatra ca smaryate sa smrtih. 


What we have to add is that the subtle distinction made between 
Dharmasastra and Smrti is not convincing. 


Whatever that may be, some eminent Dharma-sutra-writers composed 
Sastras in aphoristic style (They are Gautama, Apastamba, Baudhayana 
Vasistha etc), while others utilised the traditional method of composing 
the texts in metrical from utilising the anustup metre principally, 
generally having the designations as Samhitas (such as Manusamhita, 
Yajniavikya-samhita etc.). The purpose in general, may be stated to 
be re-stating and interpreting the Sruti texts in the proper context, 
evidently for effecting welfare of the society. Brhaspati gives expression 
to this concept while eulogising the speciality of Manu : 


Vedarthopanibandhrtvat pradhanyam hi manoh smrtam. (Samskara 
kanda, 1.13) 


Manu while making reference to the purpose for composing his Sastra, 
states that specifically such texts were intended for prescribing the 
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spcific duties of the members of the society (without which the social 
order cannot be maintained. It thus may rightly be ¢laimed to be the 
social science) : 


Tasya karma-vivekartham sesanam canupurvasah / 
Svayambhuvo Manur dhiman idam fSastram akalpayat //1.102 


In their capacity as Smrti texts, these books embody, as far as memory 
permits to do; the Vedic materials, whereas they are Dharmasastras 
since the writers here in adjustment with the Vedic texts formulate 
specific rules for guiding the lives and activities of the members of 
the society from birth to death, as we gather from the statement of 
Manu : 


Nisekadi-fmasananta mantrair yasyodito vidhih / 
Tasya Sastre ‘dhikaro ‘smin jneyo nanyasya kasyacit // !!.16 


The topics dealt with in the Dharmasutras (such as those by Gautama, 
Baudhayana and Apastamba) and the Dharmasamhitas (such those 
by Manu and Yajnavalkya), may in short, be classified as under three 
heads namely, acara, vyavahara and pray$scitta (as classified by 
Yajnavalkya). More methodically, in twelve chapters, Manu presents 
them as: theory of creation (chap. 1, verses, 119 : his statement of 
summary : verses: 111-117). He asserts that he has made it his point 
to delineate the duties (dharma) of the respective territories (desa); 
of the castes (jatidharma);; of the families (kuladharma), as also of 
the persons outside the pale of the Aryan culture (pasanda) and of 
the guilds (ganadharma) : 


Desadharman jatidharman kuladharmams ca Sasvatan / 
Pasanda-gana-dharmams$s ca Sastre sminn uktavan Manuh // 1.119 


This has bees; followed by the mention of the nature and sources of 
Dharma (Chap. II, 1-20; samskaras', periods and procedures of 
pupilage : 66-249): Chap. Ill. dealing with marriage®: asapinda etc. 
verse, 5; forms of marriage, verses, 21-34; highest estimation about 
women : ‘yatra naryas tu pujyante remante tatra devatah: verse, 56; 
five daily essential duties for each house-holder (parica-mahayajna) 
and other related information (comprising 286 verses); the fourth 
chapter in 260 verses discusses the planned means of livelihood, the 
do's and don'ts, of the house-holders (grhastha); the fifth comprising 
]69 verses, deals with food, purification (Suddhi). It is here that 
women’s dependence at all the stages of life is stated : 
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Balye pitur vafse tisthet panigrahasya yauvane / 

Putranam bhartari prete na bhajet stri svatantratam // V.148. 

Other duties of the wife, vow of Brahmacarya during widowhood 
(mrte bhartari V.160): ‘Na dvitiyas ca sadhvinam kvacid 
bhartopadisyate.’ V.162; For the VI chapter we have 97 verses containing 
information relating to the life in the forest: 


Grahasthas tu yada pasyed valivapalitam atmanah / 
Apatyasyaiva capatyam tadaranyam samas$rayet // V1.2 


Discharging of the obligations : 


rnani trinyapakrtya* mano mokse niveSsayet / 
anapakrtya moksas tu sevamano vrajaty adhah // V1.35; eulogy for 
the house-holder’s stage of life“: 


sarvesam api caitesam vedasmrtividhanatah / 
grhastha ucyate sresthah, sa trin etan vibharti hi // VI.89 


Dharma has been spoken as of ten types where the moral aspect of 
life has been insisted on : 


Dhrtin ksama damo ‘steyam ‘sSaucam indriyanigrahah / 
Dhir vidya satyam akrodho dasakam dharmalaksanam // V1.92 


The seventh chapter with 226 verses is dedicated to delineate the 
specific duties of the king or head of the state and it is of interest to 
note that the term dharma has been used here to indicate duty 
(Medhatithi : dharmasabdah kartavyatavacanah. VII.1). While in the 
previous chapter insistence. has been made on the duties of the 
Brahmins, where special stress has been made on the culture of 
moral and academic qualities, here in this chapter the purificatory 
acts, rightly having the appellation of Samskara, have their importance 
in the sense that they regulate the life and activities of the Aryans 
throughout the life-career of the members of different castes, including 
the Sudras in certain cases. Accordingly Manu in the strongest possible 
terms has gone to the extent of declaring that those who like to 
remain within the fold of the DharmaSsastra, must pass through the 
rites and rituals as prescribed in the Dharmasastra: 


* For detailed discussion on the concept of Rna, see H.N. Chatterji Sastri, 
The Law of Debt in ancient India (Calcutta). 
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Nisekadi-smasananto mantrair yasyodito vidhih / 
Tasya Sastre ‘dhikaro’ smin jneyo nanyasya kasyacit // 11.16 


The Smrti texts prescribe provisions that are directly enshrined in 
the Srutis and in fact though finally the Sruti is the supreme source 
of Dharma (Dharmam jijnasamananam pramanam paramam f$rutih. 
Manu, 11.13), the next rank is earmarked for the Smrtis (tabhyam 
dharmo hi nirbabhau, Manu, 11.10). The Rgveda itself has the use of 
the term of different occasions and the idea of purification, perfection 
and protection thereof was associated with it for which see specially, 
R.V, V.76.2 : ‘na samskrtam pra mimito gamistha onti nunam a$vina 
pastuteha.; VIll. 33.9 : ..ranaya samkrtah; Sat. Brah : Tasmad u stri 
pumamsam samskrte tisthantam abhyeti. II1.2.1.22;. In the Mimamsa- 
darsana, the term has been used in the context of Upanayana, one 
of the most important Samskaras : Samskarasya tadarthatva vidyayam 
purusasrutih. VL. 35 


The clarification of the meaning of the term as also the purpose of 
the same comes from Sabara : 


Samskaro nama sa bhavati yasmin jate padartho bhavati yogyah 
kasyacid arthasya. Mimamrnsasitra, III.1.3. 


Kumarila in his Tantravartika : Yogyatam cadadhanah kriyah samskara 
ity ucyante. P.1078.; and Samkara : Samskaro nama gunadhanena 
va syad dosapanayanca va. Vedanta sutra, 1.1.4. 


[Rudraskanda on the Khadiragrhyasutra, 1.3.33 is more clear and 
specific : Ete garbhadhanadayah samskarah sariram samskurvantah 
sarvesu adrstarthesu karmasu yogyatatisayam kurvanti, phalatisaye 
yogyatatisaye ca.) 


See speciaily : Manu, 11.26-28; for women specially in respect of 
marriage : Manu, 11.66,67; Yaj. 1.13 


[The best approach, however, is form Devala as contanied in the 
verse : 


Citrakarma yathanekair angair unmilyate sanaih / 
Brahmanyam api tadvat syat samskarair vidhipurvakaih // 
Quoted in the Samskaratattva of Raghunandana.] 


The numbers of such Samskaras, as is quite natural, must vary. Thus 
in the Gautama-dharma-sutra, we have mention of forty samskaras 
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and eight atmagunas (XII.14-24), while in the text of Harita only two 
such Samskaras have been enumerated as Brahma and Daiva 
(Dvividhah samskaro bhavati, brahmo daivas ca ... referred to in 
Smrticandrika, 1, P.1 3) 


For detailed information relating to Samskara, see specially: P.V. 
Kane, History of Dharmafastra, Vol. II, Part.1, Second edition, Poona, 
1974, pp. 188-267.; 


R.B. Pandey, Hindu Samskaras, H.N. Chatterjee, Studies in Some 
Aspects of Hindu Samskaras in Ancient India, Calcutta, 1965. 


Of all the recognised Samskaras, marriage may rightly be regarded 
as the most important as it covers all the four castes including the 
Sudras and is treated as compulsory for all except however for those 
who opt for a life of avowed celibacy. It is the rite that has the 
sacred stamp of the Srutis, where on different occasions this Samskara 
has been mentioned, defining the purpose, seriousness and other 
connected problems. An entire Sikta has been included in the tenth 
Mandala of the Rgveda which has as many 47 rks (almost an 
uncommon feature), where the marriage of Surya with Soma has 
been delineated almost with the minutest details and ritualistic 
paraphernalia, which in later ages have turned to be the source- 
materials for. the Grhyasutras on marriage. 


Special reference may be made of the mantras that are pronounced 
even in modern days : 


Grhan gaccha grhapatni yathaso vasini tvam vidatham Aa vadasi. X.85.26 
Iha priyam prajaya te samrdhyatam asmin grhe garhapatyaya jagrhi 
Ena patya tanvam samsrjasva’ dha jivri vidatham a vadathah. X.85.27 


Sumangalir iyam vadhur imam sameta pasyata 

Saubhagyam asyai dattvaya ‘thastam vi paretana. X.85.33 

Grhnami te saubhagatvaya hastam maya patya jaradastir yathasah/ 
Bhago aryama savita puramdhir mahyam tvad ur garhapatyaya devah 
// X.85.36 

This mantra forms the basis for the ritual called Panigrakana, which 
because of its importance has been regarded as the most essential 


of the rites of marriage and digest-writers have gone even to the 
externt of declaring it as marriage proper. 


128 


Digitized by srujan ka@gmail.com 


The mantra, noted below has its importance even this day, since it 
contains the affectionate blessings of the parents to the bride on her 
marriage : 


Samrajni svasure bhava samrajni svasrvam bhava / 
Nanandari samrajni bhava samrajni adhi devrsu // X.85.46 


There are several social important problems connected with marriage 
and on the different aspects of the same several contributions have 
been made, for special reference of which the following may be 
referred to : 


P.V. Kane, History of Dharmasastra, II-1, Second edition, 1974, Poona, 
chap. IX, PP. 427-598 I 


H. Chatterjee Sastri, Studies in the Social Background of the Forms 
. of Marriage in Ancient India, Vols, 1 and II, Calcutta, 1972 


Chanchal Kumar Chatterjee, Studies in the Rites and Rituals of Hindu 
Marriage in Ancient India, Calcutta, 1978 


The concept of debt, spiritual and secular, is as old as the Srutis. In 
ancient India, since birth a Brahmana was under the obligation of 
discharging at least three debts (rnas). In the Rgveda (I11.28.9) we 
find a prayer to Varuna so that the worshipper may be relieved of the 
debts. Sayana interprets the mantra in terms of debts. The Atharvaveda 
(VI.117) suggests that non-payment of debts brings the debtor under 
the fetters of Yama. [See Kesava in his Paddhati on the Kau$sikasutra 
(46.36)]. The Kausikasutra, (46.36-39) speaks about the obligation of 
the sons or Sagotras to discharge the debt of the creditor. The 
Satapatha-brahmana is more clear in the statement that rna is 
associated with the very birth, from which one should make oneself 
free : Rnam ha vai jayate yo ‘sti, sa jayamana eva devebhyah rsibhyah 
pitrbhyo manusebhyah. 1.7.2.1. This obligation of discharging debt 
gets more serious consideration in the texts of Dharmasastra. Thus 
Manu goes lo the extent of declaring non-payment of debt as one of 
the Upapatakas (Xl. 65-65). He declares that one may think in terms 
of moksa only after the three debts are discharged : 


rnani triny apakrtya mano mokse nivesayet. Vi.35 


This concept is closely associated with another concept of offering 
the ball of rice called pinda - 
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(for detailed study of the same, consult : 


Mitaksara on Yaj.1.52; Kane, History of Dharmasastra, II-1, 472ff; 
11.558; Sarvadhikari, The Principles of Hindu Law of Inheritance, 
52ff; D. Shastri, Origin and development of the rituals of ancestor 
worship in India, 


Manu accords special importance to the title of law (Vyavaharapada) 
(tesam adyam rnadanam ... VIlI.4) and Medhatithi rightly points out : 
that even persons who have renounced the secular mode of life 
stand affected by this law (anena vanavasino ‘pi sprsyante). 


Narada has carefully analysed the principal aspects under which this 
title of law may be discussed in the verse : 


Rnam deyam adeyam ca yatha yatra yena ca yat / 
Danagrahapa-dharmas ca rnadanam iti smrtam // (Narada, ) 


All these points have been systematically discussed by H. Chatterjee 
Sastri, in his, The Law of Debt in Ancient India, Calcutta, 1971. 


The concept about the GSsrmas is interesting. 


Derived from a + Sram, the word Arama is supposed to convey the 
sense of a stage where one exerts oneself (aframyanti asmin iti 
asramah). The passage in the Chandogya Upanisad, 1.23.1 has 
reference to three branches of Dharma and they may be indicative 
of the Asramas, but the arrangement is not perfectly clear as we find 
in the later Dharmasastras : 


Trayo dharmaskandha (branches of dharma) yajno ‘dhyayanam danam 
ili prathamah (stage of householder); tapa eva dvitiyo (vanaprastha) 
bramhacaryacaryakulavasi trtiyo (brahmacarya), ‘tyantam acaryakule’ va 
sadayan, sarva ete punyaloka bhavanti brahmasamstho ‘mrtatvam eli. 


The Jabalopanisad* appears to present a more clear picture thus : 
Brahmacaryam parisamapya grhi bhavet, grhi bhutva vani bhavet, 
vani bhutva pravrajet .... 


See the observations of Samkara on the Vedantasitra, 111.4.20 


In the later stage of the Dharmasutras, Apastamba categorically 
mentions them as four thus : 


Catvara asrama garhasthyam acaryakulam maunam vanaprasthyam 
iti. H.9.21.1. 


Because of the importance of the first stage of life, the other three 
have often been accorded minor status. Some one goes to the extent 
of declaring the house-holder’s status as the only one. Thus we have 
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first from Gautama the rule that this stage should be treated as the 
yoni (source) of all the other aframas (Tesam grhastho yonir 
aprajananatvad itaresam. 1.3.3.; thereafter the final rule, 1.3.35 declares 
it to be the only asrama since in the Vedic texts there is direct 
mention of the same : 


Aikasramyam tv acarya pratyaksavidhanad garhasthasya. 
Baudhayana shares with Gautama the sama view and refers to the 


fact that this classification of the Gsrama was made by one Asura 
called Kapila, which need not be given importance as such : 


Aikasramyam tv acarya aprajananatvad itaresam. I11.6.29 


Tatrodaharanti - prahladir vai kapilo namasura asa. Sa tan etan bhedams$s 
cakara devais saha spardhamananh, tan manisi nadriyeta. 1.6.30 


In respect of the Asrumas, three views have come into picture, namely, 
samuccaya (orderly co-ordination); vikalpa (option) and badha 
(annulment or contradiction). Vijnanesvara has a long discussion on 
the point (on Yaj. I11.56-57) : : 

Etesam ca samuccaya-vikalpa-badha-paksanam sarvesam 
Srutimulatvad icchaya vikalpah. 

For detailed discussion on the points relating to the Asramas reference 
may be made especially to : 

P.V. Kane, History of Dharmasastra, II-1, (Second edition), Poona, 
1974, pp. 416-426. 


Onwards the duties for the castes next in order, specially engaged in 
administration, namely the Ksatriyas have been dealt with and special 
stress has been laid on the aspect of clean administration and obligation 
to protect and preserve the interest of the subjects : 

Sarvasyasya yathanyayam kartavyam pariraksanam. VII.2, 
Raksartham asya sarvasya rajanam asrjat prabhuh.,3 

.Varnanam asramanam ca raja srsto ‘bhiraksita. VII.35 


We have eulogy here for the proper and judicious application of 
Danda : 


Yadi na pranayed raja dandam dandyesv standritah / 
Sule matsyan ivapaksyan durbalan balavattarah // VI1.20 


The entire chapter is nothing but a wonderful mosaic of arthasastra 

material and morality since the king has been directed to follow 

certain rules in warfare (na Kutair ayudhair hanyat etc. VII.90-93) in 

accordance with the moral laws of high order(Satam dharmam 
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anusmaran. 93.).*** In adjustment with the ideal principles of justice 
and equity, the principle of taxation has been formulated here wherein 
the directive is: 


Nocchindyad atmano mulam paresam catitrsnaya / Puspam puspam 
vicinvita mulaccedam na karayet. Maha, Udyo. 3418 V.139; 


We should in this context refer to the Arthasastra : Kosamulah 
kosapurvaf ca sarvarambhah. 11.2.” I 


The obligation of the king as protector has been idealised when in 
the clearest possible terms it has been stated that indifference of the 
king to offer ready remedy when the citizen in distress seeks help, 
tantamounts to his death in living form: 


Vikrosantyo yasya rastrad dhriyante dasyubhih prajah / 
Sampasyatah sabhrtyasya mrtah sa na tu jivati // VII.143 


Manu very prudently has instructed the king to avoid war as far as 
possible : Na yuddhena kadacana. VII.198. 


The seventh chapter of this text represents the very developed concept 
of the science of statecraft and it has become a practice of all these 
texts on Dharmasastras and Dharmasutras to include substantial 
portion of Rajadharma in their texts, the most developed form of 
which however has been traced in the Arthasastra of Kautilya. 


Besides being deemed as the science of righteousness, morality and 
spirituality; or as a social science; the Dharmasastras have the fairest 
claim to be regarded as the most advanced legal science, so much 
so that in its structure and design and richness of contents, the 


+++ Yaj. rightly stresses that it is one of the duties of the king to bring the 
erring subjects morally in the right course : 

Kulani Jatih frenis ca ganan janapadan api / 

Svadharmac calitan raja viniya sthapayet pathi // 1.361. 


** Sastrakaras hardly permit exaction of taxes (additional). Patanjali 
interesetingly refers to the Mauryas as greedy of gold and thereby making 
arrangement of images: Mauryair hiranyarthibhir arcah prakalpitah. on Pa. 
V.3.99. Rajatarangini (V.166-177) makes mention of Samkaravarman of Kasmir 
(883-902 A.D.) as plundering 64 temples for money and imposing taxes on 
grhakrtya. In the 11th cen. King Harsa of Kasmir plundered most of the 
temples (Rijtar. VIl.1090) Katyayana .gives expression to the principle that 
the taxes are realised more or less as their fee for protecting the subjects : 
Prajapalanabetanam 
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Dharmasadastras rightly may be regarded as presenting before the 
world a highly developed judicial system, the like of which is rarely 
to be traced even in the advanced civilised countries of the West, as 
rightly pointed out by Mayne (in the preface to the first edition of his 
Treatise on Hindu Law and Usage, 1878) : ‘Hindu Law has the oldest 
pedigree of any known system of jurisprudence, and even now it 
shows no signs of decreptitude. 


Dr. Rash Behary Ghosh in his Tagore Law Lecture on the Law of 
mortgage states in continuation : 


‘The law which moved the admiration of Sir William Jones has ceased 
in one sense, to be the living law, and must be sought at the present 
‘day, not in our books of report, but in the texts of our sages and in 
the writings of the successive jurisconsults by whom Hindu Law was 
gradually moulded into system’. 


In his Tagore Law Lectures for the year 1883, delivered before the 
University of Calcutta, on the Outlines of an History of the Hindu 
Law, Julius Jolly, states about the importance of the Hindu Law in 
the following lines : 


“... The Indian soil has not only been productive in deep thinkers, 
eminent founders of world relgions and gifted poets, but it has brought 
forth a system of law which after having spread over the whole of 
the vast continent of India, has penetrated at an early period into 
Burma and Siam and has become the foundation of written law in 
these two countries!’”. 


1. Among the Buddhist people outside India, particularly in Burma, remarkable 
traces of indianlegal views and expressions are traced. Dr. Richardson in 
1847 (2nd ed, Rangoon} edited the ‘Damathat’ or the laws of Manu in 
Burmese and English and R. Rost wrote about the Manusara composed in 
Pali and about its relation with Manu (Indian Studies, 1, 315-320). in 1881 
FUhrer copied six palm-leaf manuscripts of the Manusara and in 1882 
published in the J.B. B.R.A.S. along with parallel passages from Manu and 
other indian law-books. 


R.C. Majumdar in his Champ 1 records that in inscnption no : 65 of Jaya 
Indravarman !!, dated Sake, 1010, it has been stated that he followed eighteen 
titles of law prescribed by Manu (manumarga). See also Himansu Bhusan 
Sarkar, ‘The influence of the Indian, Dharmasastras on the evolution of the 
juridical literature of South-East Asia, in the Monthly Bulletin of the Asiatic 
Society, Bengal, Vol. Vi, No: 5, May, 1977. 
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In continuation it has been held that in spite of its generally archaic 
character, Indian legislation in some respects has early reached degree 
of perfection equal or superior to anything to be met with in the 
contemporaneous law codes of Europe. P.3 


Narada interestingly records that in the contemplation of the writers 
of legal treatises there was a period where there was no necessity 
of legal treatises and subsequently such necessity was felt at a stage 
when the good qualities and virtues of the people dwindled : 


Dharmaikatanah purusa yadasan satyavadinah / 
Tada na vyavaharo bhu 'na dveso napi matsarah //. 1.1 
Naste dharme manusyanam vyavaharah pravartate //. 1.2 


In fact the entire text of Narada is dedicated to the study of the 
Vyavahara section and detailed study of the eighteen titles of law as 
also a prakirnaka. The verses of Katyayana have not yet been unearthed 
in its totality, and the vesres attributed to Katyayana in the 
commentaries and the digests, have been collected and published 
under the title : Katyayanasmrtisaroddhara (Bombay, 19 ) by Mm. 
P.V. Kane and a glance at the collected text will convince anyone 
that the provisions contained therein in respect of the titles of law 
are of very high order. He is more elaborate and critical in his analysis 
of the treatment of Vyavahara in respect of reply (uttara), V.165 and 
has a substantially developed contribution to the delineation of the 
question relating to the personal property of women having the technical 
appellation as Stridhana in as many as 38 verses (numbering 894- 
932). Thus Katyayana'’s treatment of Vyavahara are far more developed 
and scientific than those of Manu and Yajnavalkya. 


Unfortunately for us Brhaspati shares the same fate as that of Katyayana 
in the sense that his text in original form has not yet been traced and 
what we have this day is an excellent reconstruction of the text by 
K.V. Rangaswami Ayangar, published in the G.O.S (Baroda; 1941). 
The Vyavahara section covers 228 pages in printed form while the 
topics relating to Samskara, Acara, Sraddha, ASsauca, Apaddharma 


(e.g. : Vrddhau ca matapitarau sadhvi bharya sutah $isuh / 
Apy akdaryasatam krtva bhartavya Manur abravit // 5.1) and 
Prayascittakanda. have been recorded in PP.231-386. 


He categorically classifies the titles of law under two broad heads : 
civil and criminal: Himsam va kurute kas cit deyam va:na prayacchati/ 
Duve hi sthane vivadasya tayor bahutara gatih // 1.3 
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lt is he who insists in a rational way : 


Kevalam Sastram asritya na kartavyo vinirnavah / 
Yuktihine vicare tu dharmahanih prajayate //1.113 


Though in the texts of Gautama, Baudhayana and Apastamba we 
meet with bare references to different aspects of Vyavahara, it is in 
the text of Manu that principally in chapter VIII, comprising of 420 
verses, the eighteen titles of law have been treated (tesam adyam 
rnadanam niksepo svamivikrayh / In his treatment of rnadana, Manu 
very interestingly refers to modern method of ‘gherau’ for the purpose 
of realising the money invested : 


Dharmena vyavaharena cchalenacaritena ca / 
Prayuktam sadhayed artham panicamena balena ca // VIII.49 
Medhatithi explains : acaritam abhojana-grha-dvaropavesanadi 


How much stress was laid on the importance of Dharma will be 
evident from the directive of Manu that the members of the twice- 
born castes, if necessary, may take to arms when there is apprehension 
of crisis in Dharma : 


Sastram dvijatibhir grahyam dharma yaroparudhyate / 
Dvijatinan ca varnanam viplave kalakarite // VII]. 348 
Atmanas ca paritrane daksinanam ca sangare / 
Striviprabhyupapattau ca dharmena ghnan na dusyati // 349 
Gurum va balavrddhau va brahmanam va bahusrutam / 
Atatayinam ayantam hanyad evavicaravan // 350 


About women the strict directive is 
Na mata na pita na stri na putras tvagam arhati. 389 


Several! problems, social in nature, have been raised, specially in 
respect of the position of women regarding their right to wealth : 


Bharya putras ca dasas ca traya evadhanah smrtah / 
Yat te samadhigacchanti yasya te tasya taddhanam // 416 


The ninth chapter with 336 verses has its importance for the simple 
reason that herein we have detailed discussion regarding the rights 
and obligations of women. The much talked for dependence of women 
in all stages of life (Pita raksati kaumare.. IX.3,, is here. Persuasive 
good dealings have been recommended by Manu and his other 
statement is to be reckoned as indicatory of his view : 
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Prajanartham mahabhagah pujarha grhadiptayah / 

Striyah ‘Sriyas’ ca gehesu na vi’Seso ‘sti kas’ cana // 1X.26 

Voicing the import of the sruti texts, Manu is emphatic in his statement 
that there is no division or difference between the husband and the 
wife : 

Ardho ha va esa atmanah yaj Jaya. 

Manu : Etavan eva puruso yaj jayatma prajeti ha / 

Viprah prahus tatha caitat yo bharta sa smrtangana // IX.45 


Thus : Na niskraya-visargabhyam bhartur bharya vimucyate. IX.46. 
This proceeds upto verse 1.103. From IX.104 discussion centres round 
Daya (laws of inheritance) and the discussion is most scientific and 
herein we notice modernity of thought sponsoring equalness of son 
and daughter : 


Yathaivatma tatha putrah putrena duhita sama. 130. 


For recording of several types of sons, Manusmrti opens before the 
sociologists wider gates for research in modern sociology and 
anthropology (verse: 159-181) He presents for the first time a picture 
of Stridhana, personal property of women (verses, 194-200), which 
has received most developed shape in the text of Katyayana, as already 
discussed. His conception of private and personal property even living 
within the family is unique in character (Vidyadhana and Sauryadhana) 
(Verses, 206ff). On the duty of the king a provision made by Manu 
may be deemed ultra-modern : 


Gramaghate hitabhange pathi mosabhidarsane / 
Sakrtito nabhidhavanto nirvasyah saparicchadah // 274. 


The tenth chapter may be regarded as the most important one in the 
sense that the most disputed question relating to the caste system 
has been dealt with here. This chapter in 131 verses contains wonderful 
source-materials for the anthropologists and sociologists especially 
on the point of inter-caste relationship. We meet here with the very 
interesting question of Jatyutkarsa (ugradation of caste) and 
Jatyapakarsa downgrading of castes. Here we find Manu's attempt 
to mention certain simplified dharmas general for all the castes : 


Ahimsa satyam asteyam Saucam indriyanigrahah / 
Etam samasikam dharmam caturvarnye bravin Manuh // X.63 
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His analysis of the means of livelihood in normal times and in distress, 
is quite methodical and scientific and several illustrations have been 
cited. For the special categories of Sudras there has been made 
provision for performance of religious activities, of course, without 
pronunciation of Mantras (mantra-varjam na dusyanti... X.127). The 
eleventh chapter with 266 verses deals with the expiatory measures 
in one of which there is provision for the Brahmins to approach the 
king personally by expressing frankly the offence committed (XI.100). 
Interestingly there is provision for expiation in causing injury to the 
tree with fruits and flowers : 


Phaladanam tu urksanam chedane japyam rk satam. X1.143. 


The last chapter (12th) in 126 verses deals with topics of general 
nature concerning moral principles. 


So much stress has been laid on the Dharmasastra of Manu because 
of the fact that his text is supposed to represent the very best standard 
that a Dharmasastra should reach for providing information relating 
to the members of all the castes of the society. 


This ancient legislator was wise and prudent to realise that if the 
law is to invite obedience of the citizens, it must have provision for 
adjustment with the changing circumstances of the society. Thus he 
declares : 


Anye krtyuge dharmas tretayam dvapare pare / 
Anye kaliyuge nrnam yugahrasanurupatah // 1.85 


This point later on has been elaborated by Parasara in his Smrti 
texts, recording in addition that the lamp formulated by him is intended 
for the people of the present Kali age (Kalau parasarah ‘smrtah ହୋ 


Actually this legislator has been bold enough to prescribe : 


Desabhange pravase va vyadhisu vyasanesv api / 
Raksed eva svadehadi pascad dharmam samacaret // 
Apatkale tu samprapte saucacaram na cintayet / 


Svayam samuddharet pascat svastho dharmam samacaret // VII. last 
verses. 


Parasara shares with Narada the bold and modern directive 
empowering the women to take to a second husband during 
calamitious state : 


137 


Digitized by srujan ka@gmail.com 


Naste mrte pravrajite klibe ca patite patau / _ 
Paficasv apatsu narinam patir anyo vidhiyate // (Nar. Stripum, 97;) 


This occurs also in the Agnipurana. 


Passing reference in short is to be made to the Yéajfiavalkyasmrti 
with 1010 verses, coming next in importance to the text of Manu and 
in the text of Agnipurana ‘chap. 256 specially we find a good case 
whereby the text of Yaj. may be checked and verified in respect of 
the readings. Similar assistance may be available from the 
Garudapurana, chap. 93. He in his section on Acara shows the same 
attitude towards women in respect of dependence (1.85); and showing 
of honour to them on different pretexts (1.82); 


He like Manu, speaks of general dharma for all the castes : 


Ahimsa satyam asteyam Saucam indriyanigrah / 
danam damo daya ksantih sarvesam dharmasadhanam //. 1.222 


His direction regarding king is unique and rational! : 


Araksyamanah kurvanti yat kincit kilvisam prajah / 
Tasmat tu nrpater ardham yasmat grhnaty asau karan // 1.337 


His section on Vyavahara is more methodical than that of Manu, 
comprising as it is 307 verses and what is interesting is the concept 
of Daya which through the very scholastic interpretation by Vijnanesvara 
has changed the whole structure of the society, advocating specially 
the right of the sons to the ancestral estate by birth. 


The interpretation offered by different digest-writers by elaborating 
the doctrine advocated by Vij. has led to the formation of different 
schools of law : 


Benares school accepting the Viramitrodaya as authoritative; 


Mithila school : ... Vivadaratnakara, Vivadacandra, Vivadacintamani; 
Maharastra or Bomb: school : ;; ... Vyavaharamayukha of Nilakantha 
Dravida or Madras school : ... Vyavaharanirnaya, Smrticandrika, 


Pardasarimanaviya and Sarasvativilasa. 


The Smrti-directives are not always pleasant to the parties for whom 
they are intended. This may be one of the reasons as to why the 
Bhavisyapurana has classified the Smrtis under five categories : 
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Drstartha tu smrtih kacit adrstartha tathapara / 
Drstadrstatharupanya nyayamula tathapara // 
Anuvadsmrtis tv anya sistair drsta tu paricami / 

Sarva eta vedamula drstartham parihrtya tu // 181.22-23 


They have been explained there with illustrations : 


(1. - danda; 2. - sandhya-vandanam; 3- Brahmacari to carry a Palasa 
tree; 4. - reasoning is to be applied, as in Manu, II.15 : Uditenudite 
caiva; 5. - restatement of what is stated in the Vedas : Manu's direction 
for a wandering ascetic (Vi.38) is restatement of Brhadaranyaka 
Upanisad : 11.5.1 : Vyutthayatha bhiksacaryam) 


On this point there is long discussion in the Mimarisa texts and the 
final conclusion comes from the Sastradipika on the rule : Hetudarsanac 
ca : Ato Srutiviruddham drstakaranam ca smaranam apramanam, 
tato‘nyat pramanam. 


Concluding observations : 


Within the very span of discussion it is absolutely impossible to present 
a clear picture of what Dharmaf$astra stands for. While the Mimamsa- 
Sastra has dedicated itself to the sacred task of defending the spiritual 
and ritualistic aspect of the Srutis; while the Vedantasastra has made 
its point to develop the analytical and spiritual aspect of knowledge 
relating to the Spirit, justifying principally the Upanisadic way of attitude 
to the life and the Upanisads are important constutuents of the Srutis; 
the Dharmafsastras have the most important role in the form of 
presenting before the society a norm of life for all the members, 
including those that do not belong exactly to their class, (i.e. the 
pdasandas); thereby mouiding the society for securing the ultimate 
end of life (nihsreyasa). It may be stated that these texts are practical 
applications of spiritual doctrines for the betterment of the society. 
For each and every moment of life since birth, throughout the life 
and also thereafter the Dharmasastra is a ready guideline, a useful 
associate, a friend and philosopher, a right representative of the moral 
deity, Varuna from whose pasa it is almost impossible to escape. 
This Sastra is the most voluminous in shape and contents and covers 
not only the directives of the original writers of law (dharmasastra- 
prayojaka) (major such writers have been enumerated by Yajniavikya 
(1.4-), but their numbers were more (for which See, History of 
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Dharmasastra, 1-1); but also the Bhasyakaras and Tikakaras; the 
Nibandhakaras as also théir commentators and such Sastras are 
being written even in recent times. This has a long evolution and 
social history is inseparably connected with it. Its study is essential 
and days are not far off when the society will have to find out Manus 
and Yajnavalkyas for formulating newer and newer rules in adjustment 
with the needs of the society. 


Comments regarding the future of Dharmasgastra : 


Indian society at hands of the political personalities and present 
legislators trained up in anglicised pattern of life and outlook, and 
necessarily retaining less affiliation for the past heritage of India, do 
not have any tendency of utilising the dharmasastra materials for 
the betterment of the society. Thus after the constitution of 1950 and 
statutory changes in Indian law, Dharmasastra has practically been 
consigned to intellectual museum. Judges even hesitate not to declare 
that days of Manu are over, but surprisingly we notice that as early 
as in 1970 in a sensational murder (case loneymoon, 13) at the Delhi 
Court, the learned judge in the judgement referred to the verse of 
Manu : 

Yatha nayaty asrkpatair mrgasya mrgayuh padam / 

Nayet tathanumanena dharmasya nrpatih padam // VI11.44 

In Sankar Dome v Kalidasi Dasi (A.1.R, 1970, Cal, 461) it has been 


decided that S.B. Judges are not to question the correctness of 
Jimutavahana’s interpretation of the law. 


Society even in this stage has an undercurrent of thought in favour 
of Dharmasastra and the Dharmasastrins should have a pious obligation 
to propagate what is there in s'iich Sastras, by following which the 
society may turn to be a better place to live in. 
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Dharmasastra and 21st Century 


Subash Chandra Dash* 


1.0 In this paper an attempt is made to discuss the nature and 
scope of Dharmasastra (Dhasa.) and how the study of Dhasa is relevant 
in the twenty-first century. 


1.1 The Problem 


The ancient writers of Dhasa. supply the source-material for our socio- 
cultural study. Though the texts were written in those ancient times, 
the society was in the background and keeping in view the problems 
of that time, they concentrated on certain issues and provided solutions 
to them. In the present context, its relevance to the modern problems 
is sometimes challenged. Hence, it requires a careful study. Many a 
time the modern man tries to establish its link with the ancient literature 
and interprets it as he likes without going to the root of the problem. 
However, the conclusion is that those traditional texts have possessed 
a lesser value in his eyes. It is true that the time has changed and 
the outlook too. But how can one overlook the ideals and teachings 
of the ancient Dhasa. writers and draw the conclusion that these 
texts are of no use today ? Here, we shall try to discuss some problems 
and examine how the study is relevant even today. 


2.0 The Scope of Dharmasastra 


The Srutis, the Smrtis, the Dharmasastras, Samhitas and the Nibandhas 
contribute to the development of Dhafa. literature. In the beginning, 
the Sutra writers composed this Sastra in the Sutra style. They are 
Gautama, Baudhayana, Vasistha and Apastamba, etc. Among the 
Samhitas Manu and Yajnavalkya are prominent. lt is seen that, the 
Sutrakaras or the Samhitakaras tried to interpret the Sruti texts in 
order to show how those are relevant for bringing about social harmony 
and welfare of the people. They tried their best to give a format of 
the contents of Dhasa. and divided their texts principally into three 
sections namely acara, vyavahara and prayas$citta. It is made so, 
because these three stages cover the life span of an individual. What 


* Department of Sanskrit, Utkal University, Vani Vihar, Bhubaneswar 
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one has to do and why and how to do are the topics described in the 
entire literature. The topics are as follows 


Dharma, its nature and scope, varnas, asramas, their duties and 
responsibilities; samskaras; various types with their need in the society 
from birth to death sauca and asauca with various implications of 
purificatory processes and meeting the religious needs of the then 
society associated with daily rites and practices meant for dead 
ancestors; ‘vyavahara, the judicial procedure related to crime and 
punishment, inheritance, adoption and gambling,etc.; and prayascitta, 
the sins and methods to remove them through expiatory rites related 
to the acts done earlier or in the present as well as past lives. 


2.1 Perspectives 


The basis of Indian Sastric tradition goes to the concept of purusarthas, 
i.e. the four goals of human life. As man and society are inseparable, 
so also the purusarthas are inseparable in one's life. Starting from 
the srutis, these four goals have been given a prime importance in 
shaping and ordering one's life. With reference to the concept of 
purusarthas, it is seen that most of the Dhasa. writers focussed on 
the moral and ethical aspect of it. Manu enumerates the four sources 
of Dharma as the Vedas, the Smrti, the approved duty both physical 
and mental and finally what is agreeable to oneself'. The Mahabharata 
to this effect announces a similar kind of interpretation as what sustains 
and upholds an individual and also the society’. Regarding artha, it 
is stated as the very basis of human existence. But one should try to 
get wealth for sustenance in a righteous manner without causing 
harm to anybody. One should not also acquire by the actions 
condemned by sastras, neither when he possesses enough wealth 
and nor from sinners who follow unfair means’. Artha’ is for the well- 
being of the people but side by side, the Dhasa cautions everyone 
not to adopt unfair means. Kama’ is regarded as most important 
aspect of life because it fulfills the desire of a person both from the 
view of deriving pleasure and aesthetically enjoying it. The 
Mahabharata” and Yajniavalkya smrti also describe the necessity of it 
and guide to a better manner. Manu says that to enjoy and derive 
sensuous pleasure is not a sin, but it should be done in a right way’. 
And the fourth stage Moksa’ is regarded as the supreme goal of life. 
Those earlier three stages are the preparatory stages for Moksa. The 
DhaSa. writers point out that one is supposed to go for’ Moksa’ when 
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he clearly satisfies his primary duties towards society, otherwise he 
may do wrong by not performing them. Now-a-days also, the concept 
of purusarthas is relevant as it was earlier in the past. The change 
of time does not mean the change of all things of the past. The 
Dhasa. texts are the guiding source fo understand and act better. 


The varnas and their orders reflect the social pattern of our ancient 
time. The society was divided into different communities and duties 
were assigned to them as per their birth. Manu has pointed out the 
duties of the four varnas, broadly castes in the first chapter itself®. In 
all the texts of Dhasa. the four varnas are treated with regard to their 
duties. It was a fact that the professional ideals were the uppermost 
consideration so that everybody might contribute in some way or 
other for the upliftment of the society. No caste was higher or lower 
so far as the duties are concerned. But in course of time certain 
taboos crept in which caused certain deviations from the ideal of 
duty. Foreign invasions destroyed Hindu Institutes and motivated, 
rather forced people to accept another culture. This might have 
contributed a lot for deviating from one's own duties and perhaps 
certain restrictions in the varna system might have prompted this. 


The ancient texts on Dhasa. developed a svstem for the adjudication 
of law. The Vyavaharakanda reflects the wide range of classification 
and accommodating almost all aspects of civil, criminal and corporate 
law-giving process in ancient period. The much developed civil law 
in Manusmrti can be very well examined even from modern court 
transactions. Social justice is an important principle’ which was viewed 
in terms of Dharma alone in those days and hence the kings were 
known as Dharma incarnate. The duty of the king was to provide a 
clean administration by punishing the guilty and sparing the innocent!. 
Justice was administered in open court by experts. The idea of pleading 
and showing evidence which form the central focus of modern law 
is quite visible from our ancient texts. Everybody was treated equally 
before the court of law. The description and analysis of the law 
portions of Gautama, Narada, Katyayana and Manu present a clear 
picture of the ancient institutes of Law. In later times, depending 
upon the regional practices various digest-writers promulgated different 
schools of law, i.e. those of Vijnanesvara, and Jimutavahana, etc. 
These schools are being followed even today in different regions of 
Modern India. Even today in the modern court of law, judges are 
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referring to the rules and codes of Manu, Yajnavalkya, Baudhayana, 
Brhaspati, Parasara, Vijnaneswara and Jimutavahana, etc. This also 
will continue in future in Indian Law and administration. 


The Hindu tradition handed over some ceremonies, myths, beliefs, 
dogmas and customs covering the entire life from birth to death. The 
ancient thinkers wanted to codify the entire happenings through certain 
ceremonial activities and these were called samskaras. Starting from 
Garbhadhana to Antyesti different texts give different numbers. The 
Grhyasutras are the oldest document on samskaras. The role of 
samskaras was to sanctify the human life. The people were educated 
through the practice of those rites performed on different occasions. 
The purificatory rites for example show how to clean the body and 
the environment. The samskaras like vidyarambha, upanayana, 
samavartana represent the learning process of that period. Vivaha 
regulated the society through various forms of marriage. By that, 
there was discipline in the society and the sexual problems were 
solved mostly and conjugal life was peaceful. Different types of marriage 
and rules remind us how broadly they covered everyone in the society 
in some form or other and accommodated every individual in the 
most important and sacred aspect of marriage. This reveals the great 
social concern they had at that time. 


But if we look at the present practice of samskaras, people do not 
give attention to the rituals; rather they believe in the ceremonial 
aspect. As per the development of other branches of learning in the 
modern times, the samskaras lost their rules of intellectual and hygienic 
practices. The difficulty in understanding the significance of the rites 
and various mantras also added to the fact why the samskaras have 
lost importance. And to a majority, there are certain taboos in the 
whole range of tradition. For example, a pregnant woman should 
not come out of the house, she should not see anyone, she should 
be kept in a dark house (preferably) where there will be less light 
for her to get exposed, and so on and so forth. The reason given in 
such cases was that she may be trapped in danger by demons or 
similar types of unseen elements which may cause problem. In another 
case, Manu says that, in front of a Sudra one should not study the 
Veda®. Again Manu (4.126) and Yajnavalkya'® refer to non-study of 
Vedas one day and night when a beast, frog, mongoose, dog, snake, 
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cat or mouse passes between the teacher and the pupil. If a comparison 
is made taking similar passages, one may come to the conclusion 
that those were the practices prevalent in those times which may be 
called as taboos. Some kind of comparative study is necessary in 
these areas keeping in view the mind and social status of that time 
when the texts were written. 


3.0 


ii) 


iil) 


iv) 


Conclusion 
From the above discussion, we may conclude the following : 


The Dhasa. texts are the best examples of our long tradition 
dealing with various branches of knowledge. It is a living 
record of all aspects of human life by giving various rules 
and regulations. How can this be neglected? This will contribute 
a idt for future. 


The Dhasa. tradition builds a social structure through social 
harmony and adjustment among different communities for 
which they prescribed rules. It was rather necessary to prescribe 
harsh rules to those who did not follow and hence some 
sections of the society got a harsh treatment but on the other 
hand, they controlled and preserved social harmony. This can 
teach lessons for future generations to follow them. 


It is normally seen that, we blame the Dhasa. and the authors 
of Dhasa. tradition. It has become a fashion to blame without 
understanding the tradition properly. As the time has changed, 
the mind also has changed. But let us understand the Dhasa. 
tradition better in the proper perspective. And the social 
background has to be considered in those contexts. Whatever 
is acceptable and worthy to be followed, let us accept that. 
And whatever is not acceptable let us not blame that. The 
time is not very far to see the new writers on Dharmasastra 
of modern period who may revise rules as per the present 
circumstances. 


Lastly, it can be said that, the Dhasa. texts are the mines 
of information for socio-anthropological study. The students 
of law can enrich their minds through the rich source- 
materials if utilised properly. The law-givers also owe much 
more to this tradition even today, and will continue to do 
so in future too. 
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Dharmasastra and the Orissan School 


Trilochan Misra* 


1.0 Dharma 
1.1 The Vedic Concept 


In its etymological sense Dharma is the principle/order (i.e. karana/ 
‘karya) that sustains or upholds everything—animate and inanimate— 
in existence, cohering it in the scheme of the universe. In the Vedas 
and the Upanisads the word is used as coterminous with two other 
significant words, namely Rta (the Cosmic Order) and Satya (the 
Supreme Principle), the distinction among the three equivalents being 
subtle. It may be inferred that while 'Rta' signifies the moral aspect 
and ‘Satya' the spiritual one, Dharma’ implies the regulating aspect 
of the one and the same Cosmic Element, otherwise known as 
Brahman or the World-Soul. Thus Dharma is the eternal principle 
operating as the universal order. 


The said metaphysical concept of Dharma resolved itself at the 
practical level into various derivative imports, which are also 
referred to as dharma. The major imports include: religious 
ordinance and religious act (e.g. RV 1.22.18), yajfia or Vedic sacrifice 
(e.g. RV 1.164.50) and ‘supatha’ or righteous way of life based on 
purity and piety (e.g. RV 1.189). It may be noted that the conceptual 
shift from the metaphysical to the practical is a natural process; 
for it is through human acts and institutions that the Supreme 
Order can manifest itself. Thus Dharma in the Vedic period is a 
composite concept—the settled order as well as the holy acts and 
ways through which that order operates. We may study this 
composite significance of the word in an illustrative enunciation 
from Taittiriya Aranyaka (the bracketed annotations are mine) : 


Dharma (Principle/Order) is the foundation of the entire universe. In 
the world people cling to the dharmistha (most righteous person). 
By dharma (religious act/way of life) one gets rid of sins. Everything 
is settled in Dharma (Order). Hence, it is said, Dharma (the Cosmic 
Principle) is supreme!. — TA 10.683.1.. 


* Ex-Vice-Chancellor, Shri Jagannath Sanskrit University 
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1.2 The Vedanga (Sutra) Period 


With the expansion of Aryan civilisation in course of time, the con- 
cept of Dharma started widening and definitions advanced by the 
writers of this period appear goal-oriented. Kanada's Vaisesikasutra 
defines dharma as that which ensures growing worldly advancement 
(abhyudaya) and other worldly bliss (nih$sreyasa siddhi) (1.1.2.). 
Jaiminisutra defines it as the impulse or motive force (codana) of 
right action in life (1.3). 


1.3 Smrti Period 


The connotation of dharma acquires fulness of significance during 
this period, when its social and practical aspects come to be empha- 
sized. Ideal social conduct (sadacara) and alround welfare of one's 
ownself (svasya ca $sSreyamatmanah) are now recognised as sources 
of dharma. In response to the former, the ten virtues like content- 
ment, forbearance, self-control, honesty, cleanliness, etc. are consid- 
ered its characteristic marks (Manusmrti, 6.92). The latter source has 
its bearing on purusartha. Dharma is acclaimed as the chief goal 
(parama purusartha) of human life, because it qualifies the two plea- 
surable goals of artha and kama by way of inspiration (pravrtti) and 
and leads to the final goal of moksa by way of restraint (niurtti) 
(Manusmrti, 12.88). In this way Dharma implies 'a mode of life’ or 
‘code of conduct' to regulate man's social activities and ensure 'the 
goal of human existence". 


n. Dharmasastra 


Dharmas$astra is equated with Smrti (Manusmrti, 11.10), yet there is 
a difference in implication term-wise. Dharmasastra is the generic 
term implying its authoritative character as injunctory text to be fol- 
lowed by the society. As such, it covers the whole gamut of writings 
on dharma, namely the Dharmasutras (c.600 BC-100 AD), Smrtis (c. 
100-800 AD) as well as the Bhasyas/Tikas (commentaries) and 
Nibandhas (digests) (c.800 AD onwards). 'Sastra' (Skt. root sas 
‘anuSsistau' meaning to injunct with authority) applies to all of them, 
whereas each is known by the specific term used for it. 


Dharmasastra, comprising Sutras, Smrtis and Nibandhas, has 
extensive application in society. We may call it a science of social 
and spiritual relationship defining man's duties to self, family, 
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ancestors, descendants, fellowmen, all animated creatures, 
superhuman beings, gods and goddesses and finally to the greater 
world and God the absolute. 


2.1 Dharmasiutras 


The Vedanga period witnessed the growth and development of Sutra 
literature (axiomatic texts) marked by its Vedic contents, casual ar- 
rangement and aphoristic prose style. Kalpasutra consists of two parts, 
'Srautasiutra' and ’Smartasutra'; the former comprises rites of Vedic 
sacrifice and the latter, in one section domestic rites (grhyasutra) 
and in the other dharmic rites (dharmasutra). 


lt may be considered here that as by this time the Aryan civilisation 
had spread across Aryavarta, MadhyadeSa and beyond, it was im- 
perative to enforce stability in social structure and uniformity in so- 
cial practice. At the same time, as the life style was varying from 
region to region, the practical changes where reasonable, had to be 
accepted®?. With this end in view, the dharmasutras were composed 
incorporating the Vedic directives and admitting the necessary varia- 
tions within their ambit. 


The Dharmasutras were widely accepted in the country, but inso- 
far as they allowed regional customs, they had their regional fol- 
lowing, too. Gautama dharmasutra which conformed to the 
Ranayaniya sakha of Samaveda along with Basistha dharmasitra 
conforming to Rgveda in general had their jurisdiction in North 
India. The latter one was also exclusively followed in Madhyadesa. 
Baudhayana and Apastamba dharmasutras, both belonging to the 
Taittiriya sakha of Krsna Yajurveda, were followed in the South, to 
the north of the river Godavari upto the Utkal region. Baudhayana 
approves of marriage between maternal cousins and prescribes 
levy of tax for carrying on sea trade’. The former is still prohibited 
and the latter was never in vogue in Orissan region, where the 
people on the whole belonged to the Vajasaneya Ssakha of Sukla 
Yajurveda. In that hoary past Orissa of course had its own 
dharmasutras of Samkha and Likhita, which will be discussed later. 


2.2 Smrtis 


While Sruti (the oral corpus of the Vedas) embodies the timeless, 
impersonal wisdom kept alive through hearing (anufrava), Smrti is 
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its relevant counterpart recorded bv recollection for practical use to 
define social, familial and individual norms of living. The word Smrti 
had been emploved in Taittiriya Aranyaka and Vedantasutra (2.1.1) 
in ils common implication. It was Jaimini, who in his Pirvamimamsa 
used it in the specific sense of dharmasastra (12.2.42), which got 
standardised in its present meaning. 


Unlike Sruti bearing eternal application, Smrti functions in spatio- 
temporal context, reconciling the Vedic tradition with contemporaneity. 
So in addition to the Vedic duties, Smrtis incorporate the duties followed 
in different regions. by different castes, families and groups as also 
bv the folk beyond the Aryan pale. Beginning with the earliest and 
the most authentic Smrti of Manu, there were around fifty well-known 
Smrti works including the twenty classic ones mentioned by Yajniavalkya, 
and some as are recorded by P. V. Kane or published by Gurumandal 
of Calcutta; but there were many more which are extinct. Smrti deals 
with dharma under three major heads: acara or codes of conduct 
including socio-religious rites, vvavahara, i.e. the accepted (as different 
from enacted) civil laws, and prayascitta, i.e. measures for atonement 
of sins. Like dharmasutras, Smrtis had regional following too; but as 
regards authority they complement and corroborate rather than 
contradict each other. In cases of contradiction the Vedas are referred 
to for final decision. 


2:9 Bhasyas (Commentaries) 


After the 8th century AD when Smrti works ceased to be written any 
further, fresh social problems that arose from time to time and had 
not apparently been provided for in the existing Smrtis puzzled the 
scholars. They made intelligent interpretations of the instructions 
prescribed in the Smrtis to throw light on such problems, which were 
included in the commentaries. Therefore, the commentators should 
not be confused with the annotators; in fact, they are original inter- 
preters. Important among them are Medhatithi (c. 9th century AD), 
Govindaraja (c. 11th century AD), and Kutluka Bhatta (c. 13th century 
AD), all of whom prepared commentaries on Manu; and Visvarupa 
(c. 9th century AD), Vijnaneswara (c. 12th century AD) and Apararka 
(c. 12th century AD) who were the commentators of Yajnavalkya. 
When elucidation of a commentary was needed, annotations or tikas 
were prepared. For instance, Vijnaneswara's Mitaksara has had as 
many as nine tikas including Nanda Pandit's PramitGksara, Lak$mi 
Devi's Balam-bhatti and Visveswara Bhatta's Subodhini. 
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Nibandhas 


These are comprehensive treatises or compendiums on particular aspects 
of dharmaf$astra incorporating views from different works and inter- 
preting them to uphold or substantiate regional rites, practices or 
provisions of law. Their regional character, whether centring round 
Kasi, Mithila, Bengal, the Deccan or Maharashtra, is their hallmark. 
Digest writers adopt different methods of reasoning based on Nyaya, 
Mimamsa -and grammar to substantiate their view points. It may be. 
noted that whereas dharmasastra prescribes for the society as a whole, 
the nibandha formulates codes for a particular region taking into 
consideration their suitability for that region. The major authors of 
digests region-wise include: Narayan Bhatta, Nanda Pandit, Kamalakar 
Bhatta ,Mitra Misra and Jagannath Tarkapanchanan:- of the Kasi re- 
gion; Stidatta Upadhyaya, Chandeswar Upadhyaya, and Bachaspati 
Misra of Mithila region; Jimutavahana, Sulapani and Raghunandan of 
Bengal region; Devrana Bhatta, Hemadri and Madhavacharya of the 
Deccan region. In accordance with regional jurisdiction of the nibandhas 
dharmas$astra is classified into different schools. 


ml. Dharmasastra and Law 


3.1 The Middie Ages 


According to Rajadharma the king is not empowered to institute or 
enact laws by himself, but has to decide upon their nature and get 
them formulated and interpreted by experts. For this purpose the 
rulers of the middle ages engaged competent exponents of law whose 
explications of important legal problems took the form of commen- 
taries, more often digests. Vijnaneswara the renowned commentator 
of Mitaksarda iame was the law adviser of king Vikrama VI of Kalyan 
(1075-1125 AD). Apararka was the law adviser tn the king of Konkan 
in the 12th century AD. Madhava Vidyaranva (1330-85 AD), the elder 
brother of Sayanacharya, was the prime minister of Bukka, the king 
of Vijaynagar. Chandeswar Upadhyaya (c. 14th century AD) was the 
chief justice of the king of Mithila. Todarmalla, author of the nibandha 
Vyavaharasoukhya, adorned the court of Akbar as law minister. It is 
said that Raghunandan, the prolific Smrti writer of Bengal who was 
Sri Chaitanya's school mate composed Dayatattva at the request of 
Aurangzeb. The nibandha was intended to be a definitive treatise on 
inheritance in Bengal as is Mitaksara in other parts. By order of the 
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emperor it was translated into Urdu under the title Fateh-u-Alamgir 
and circulated for use by law-givers?. King Prataparudradeva (1457- 
1540 AD) of Orissa engaged two law experts named Lakshmidhara 
and Ramakrsna Bhatta to compose nibandhas regarding law and 
customs respectivelv. The works composed by them are handed down 
to posterity as Sarasvativilasa and Pratapamartanda. 


3.2 The British Period 


While the customary aspects of dharma (acara) are internalised in 
the minds of men through tradition, its legal aspects (vyavahara) 
pertaining to problems like succession, adoption, inheritance, dis- 
putes, contracts, etc have to be codified in written forms. The British 
administrators accepted the authority of the digests for interpretation 
of Hindu law. The Privy Council of England approved of Vijnaneswara's 
Mitaksara, Jimutavahana's Dayabhaga, Raghunandan's Dayatattva, 
Nanda Pandit's Dattakamimamsa and Vacaspati MiSra's 
Vivadachintamani with reference to relevant issues in Hindu law. 


When social reforms become imperative on the grounds of reasoning 
and justice, these have to be corroborated by interpretations of the 
legal directives. Nibandhas for their reasonable interpretations have 
been helpful in the abolition of Satee (1829 AD). prohibition of hu- 
man sacrifice (1843 AD), freedom of worship (1850 AD), widow re- 
marriage act (1856 AD), and so on. Scholars like Iswar Chandra 
Vidyasagar deserve our gratitude for their intelligent explorations of 
the relevant sastric texts, supporting such reforms. 


Iv. The Smarta Tradition 


Just before considering the Orissan tradition of Dharmasastra, we 
may take a look at the Smarta tradition in general. The tradition had 
its genesis in the Sutra period as Smarta sutra along with its Srauta 
or Vedic counterpart. But it outgrew the simple Srauta practices and 
developed a well defined Vedic Smarta tradition through the elabo- 
rate formulations in Smrtis. In course of history the smarta tradition 
has been enriched by the Puranas and Tantragamas, so that we now 
have the Vedic smartas, the Vaisnava smartas, the Saiva smartas and 
the Tantrik smartas, all of whom follow the smarta tradition each 
within the fold of his own religion. 


From the Vedic smarta tradition, based on the enunciations of 
Dharmasutra and Smrti, we get accounts of the following : varna, 
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asrama and varnasrama dharma; gunadharma, i.e. rajadharma 
including law and administration, naimittika dharma (based on 
occasions), including prayaSschitta, and the general principles of 
dharma. We are indebted to the Puranas for the different rites, 
determination of time (kala) installation (pratistha), sraddha and 
the importance of holy centres (ksetra mahatmya). The Tantric 
tradition includes initiation (diksaprakarana) and modes of worship 
including nyasa, mantra, mudra, etc. 


V. Socio-religious History of Orissa 
5.1 Smarta tradition 


A close study of the socio-religious history of India reveals that before 
the age of the Ramayana, Vedic culture had infiltrated into its eastern 
part upto the Videha region in Mithila. The Satapatha Brahmana of 
Sukla Yajurveda also bears evidence regarding the existence of Vedic 
culture in the eastern region. Yet it is difficult to assess the exact 
time when Vedic culture made its first appearance in the land of 
Orissa. However, it can be conclusively viewed that long before Asoka's 
invasion of Kalinga in 261 BC Brahmanism coexisted with Jainism 
and Buddhism in Orissa’. Though Buddhism and Jainism had their 
ascendancy during the periods of Asoka and Kharavela respectively, 
both the rulers record in their inscriptions that they showed tolerance 
to the Brahmins. No conflict among the religious sects is recorded in 
history. In fact, Jainism had made compromise with Hinduism in 
retaining the caste system and employing Brahmins on ceremonial 
occasions’. Some secular followers of Buddhism might have been 
following the same custom too. 


According to Manu the vast stretch of land known as Aryavarta ex- 
tended from the western sea to the eastern (Manu, 2.22). If on the 
evidence of K. P. Jayaswal® the existing text of Manu is attributed to 
the Sunga period (178-72 BC), then we may conclude that by the Ist 
century BC Orissa, which was a part of Aryavarta, extensively 
followed the Smarta tradition. Further, as stated by R. G. Bhandarkar!® 
there prevailed in this region in addition to Brahmanism, the cult of 
Bhagavatism of the Vaisnav sect and the worship of salagrama. In 
course of history Orissa saw the ascendancy of different religions, 
e.g. Vedic Brahmanism; semi-Vedic Vaisnavism, Saivism and Saktism; 
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and anti-Vedic Jainism and Buddhism, but the smarta tradition with 
caste system constituted the warp and the woof of the social fabric. 
At the lime when Adi Sankara established the Govardhan math at 
Puri, all Hindu religions, whatever their cults or sects, Vaisnavism 
with Paricaratra and Bhagavata sects, Saivism of Pasupata, Lakulisa 
and Agama sects-all joined hands with Brahmanism and undertook a 
sea-bath in the smarta tradition. 


5.2 The Vedic Nexus 


The Aryan population had originally entered Orissa via Bihar and 
Bengal. To keep the Vedic tradition alive, the kings in different peri- 
ods used to bring Brahmins well-versed in the Vedas from. outside. 
From the copper plate records of rent-free land grants offered to 
learned Brahmins towards the pursuit of their profession, it is known 
that many of them had migrated from the well-known places like 
Kanyakubja, Sravasti, Madhyadesa, Varendra, Radha, Banga, etc.!!. 
There goes the tradition that Yayati 1 (922-955 AD) being dissatisfied 
at the religious condition in his kingdom brought from Kanyakubja a 
contingent of ten thousand Vedic Brahmins to perform a dasaswamedha 
yajria at Jajpur and they were settled in Orissa. It is needless to say 
that the Vedas followed by the families might differ, but the Vedic 
rituals to be performed in common should have had some uniformity 
in practice. Indeed a uniform standard for rituals had evolved in Orissa, 
and it continues through the ages. For Vedic rituals the Vajasaneya 
kalpa of Sukla Yajurveda was accepted as the norm, which has gone 
a long way in integrating the different smarta religious sects of Orissa. 


5.3 Panicadevata Puja 


The people of Orissa worship five major deities together (ekayatana 
puja), namely Visnu, Siva, Durga, Surya and Ganesa considering them 
inseparable. So the monotheistic concept of any single deity is ruled 
out. Even if a single deity is worshipped separately, the others are not 
considered subordinate, different or even absent. The sacred seats 
for these deities independently are at Puri, Bhubaneswar, Jajpur, Konarka 
and Mahavinayaka, but in tne homes they are all installed on the 
same platform. The mode of worship is a composite process — in- 
cluding Vaidic mantra incorporating Tantric bija, Puranic upacharas 
(offerings) and Tantric nyasa and mudra. 
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5.4 Synthesis 


The distinguishing feature of the Dharmasastra tradition of Orissa is 
its synthesis, which is marked out in concept as well as practice. It 
is best expressed in the Jagannath cult. In concept, the cult is an 
institution embodying the principles of all the sects and orders con- 
ceivable to mankind. The integration of the non-Aryan and the Aryan, 
the Sudra and the brahmin receives sanction from the Puranas: "The 
brahmins become spiritually united with the sudras when they have 
the knowledge of Dharma" (Matsya Purana, 144.39; Vayu Purana, 58.39- 
40, Kiurma Purana, 1,29). The mode of worship is also a composite 
form of Vedic, Tantric, Puranic and secular rites, offerings being made 
by Gopalamantra' in accordance with Puranagama. 


VI. Orissa and the Dharmasastra Schools 
6.1 Classifications 


Dharmasastras have been classified in two different ways according 
to uvyavahara and acdra. 


(a) Vijnaneswara's Mitaksara and Jimutavahana's Dayabhaga hold 
two opposite views regarding inheritance. While Dayabhaga 
applies to Bengal only, Mit@ksara applies to the rest of India. 
In consideration of this difference the Privy Council of En- 
gland admitted them as two different schools, called the Banaras 
and the Bengal schools respectively. 


(b) The other form of classification in respect of acara is first 
mentioned in Sabarabhasyam (1.3.8) of Purvamimamsa, where 
the Prachya (eastern) school has been defined. This school of 
Dharmasastra governs Mithila, Bengal, Utkala and Kamarupa 
where in view of the similarity in culture, the acaras are more 
or less similar. Following up this scheme, we have the east- 
ern, western, northern and southern schools. The western 
school is also called Bombay/Maharashtra school, while the 
southern school is known as Dravida/Madras school. 


6.2 Orissan Dharmasastra 


The Orissan Dharmasastra is included in the Banaras school as re- 
gards civil laws (vyavahara) since the people here are governed by 
Mitaksara. In respect of Gcara it comes under the eastern school as 
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a sub-school like the Mithila school, but however many did not give 
it as-yet the status of a complete school. 


VILL The Orissan School 
7.1 The Criteria 


The criteria for a full scale Dharma$astra school are the six compo- 
nents that can give it completeness. These components are the srauta 
sutra dealing with Vedic sacrifices, i.e. yajna etc., the grhya sutra for 
domestic rites, the dharmasutra for dharmic code of conduct, the 
Sulvasitra for construction of Vedic altars, a smrti for complete guid- 
ance and an authentic aranyaka. These cover the entire activities of 
man in society. In response to the stated criteria the Orissan 
Dharmasastra possesses the following : 


i) Katyayana Srautasiutra 
ii) Paraskara Grhyasutra 
/ 

iii) Samkha-Likhita Dharmasutra 

iv) Katyayana Sulvasutra 

v) Yajnavalkya Smrti 

vi) Brhadaranyaka Upanisad 
The Srauta, grhya and sulva sutras followed in Orissa are in accor- 
dance with the Vajasaneya Kalpa, which has been accepted in the 
Orissan smarta tradition. Sambhukara Vajapeyi's Srautapaddhati (c. 
13th century AD) and Ramachandra Vajapeyi's Kundakrrti (c. 14th century 
AD) are the earliest nibandhas that set up the model of Katyayna's 
Srautasutra and Sulvasutra respectively. All nibandhas beginning with 


Sankhadhara's Smrtisamucccaya (c. 13th century AD) in their relevant 
sections based upon Paraskara grhyasitra.. 


7.2 The Ancientry of Orissan Dharmasutra 


In the history of Dharmasastra references are made to Sankha-Likhita 
dharmasutras, dated by P. V. Kane between the 3rd and Ist centuries 
BC. Adducing evidences from Vayupurana (Uttarakhandam, 23.13) 
and Santiparvan (13.39) Brajakishore Swain has proved"? that the two 
brothers Sankha and Likhita, who were the law advisers of King 
Sudyumna, flourished in this region during the period from the 3rd to 
the Ist century BC. They lived by the river Bahuda which flows near 
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Ichhapuram of Ganjam district; and this goes to prove the ancientry 
of the Dharmasadstra tradition of Orissa. 


Though unfortunately the said dharmasutras are not available except 
through references, two smrti works named after the two authors 
come down to us. Sankhasmrti outlines the nature of self, expatiates 
Upanisadic principles, formulates the mode of living on the basis of 
Sankhya and aims at liberation as expounded therein. Likhita smrti 
emphasizes the mundane and spiritual activities under the varnasrama 
system. Sankhasmrti is liberal in allowing Brahmins to marry in other 
castes - a practice perhaps necessary in the age of Aryanisation. 


7.3 Smrti 


Though Manu, Yajniavalkya and Parasara smrtis are self-complete and 
by far the most definitive, by and large Yajnavalkya smrti, with Mitaksara 
in vyavahara bhaga, is followed in Orissa. It is admitted that Parasara 
is the most practical among the three, for instance it approves of any 
caste taking to cultivation or soldiering as occupation in exigency. Yet 
Yajnavalkya has a special advantage for Orissa because of the liberal 
views it holds in respect of sudras and women, the so-called down- 
trodden sections. It is more elaborate in vyavahara and more reason- 
able in prayaSschitta sections. 


7.4 Learned References to the Orissan School 


The independent existence of the Orissan school of Dharmasastra 
was recognised at the earliest by Mitra Misra in Viramitrodaya (Vanaras, 
1989, p. 169). Nilakantha Bhatta in Samayamayukha (Delhi, 1986, p. 
169) admits the speciality of the Orissan school while appreciating 
the principle of kalanirnaya adopted by Satananda Acharya in Bhaswati 
(1099-1100 AD). The work is a guideline for the Orissan nibandhas on 
determination of time. N. K. Basu in his Assam in the Ahom Age 
(Calcutta, 1970, p.255) tells us that in the middle ages Satananda's 
writings on dharmasastra translated into Assamese formed part of 
the text prescribed for the princes in the Assam and Manipur region. 
There are also references in the dharmasastra works of other schools 
to certain features of the Orissan school. Sulapani in his account of 
Yatra in the Gauda school describes Rasa Yatra and Dola Yatra based 
on Orissan culture. From Jayadev Ganguli's Dharmasastra in Mithila 
(Calcutta, pp. 265-7) we learn that the Orissan school had some in- 
fluence in substantial parts of the region under the Mithila school. All 
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these references testify to the existence of the Orissan school as separate 
from the other eastern schools. 


VIII. The Orissan Nibandhas 


While preparing a descriptive account of the palm leaf manuscripts 
preserved in Orissa State Museum, Kedarnath Mahapatra devotes a 
whole volume, 'Descriptive Catalogue of Orissan Sanskrit Manuscripts, 
Vol. to nibandhas by the Orissan authors. Important among others 
who also brought them to limelight are Kulamani Mishra, Nilamani 
Mishra and Bhagaban Panda. Thanks to scholars like Brajakishore 
Swain, Kishore Chandra Mahapatra, Jayakrushna Mishra and others, 
new lights are being thrown on the nibandha texts of Orissa. 


The Orissan nibandhas are too numerous to be included here. While 

some of these are composed by single authors in series (e.g. Gadadhar 

Rajaguru's 18 Sara-s) covering the major contents of dharmasastra, 

many are devoted to specified subjects. On the whole all have the 

characteristic approach which accounts for the Orissan School. Sub- 
ject-wise, a few representative specialised works are listed below : 

A. Acara 

i) General Nityacarapaddhati by Vidyakara Vajapeyi, 
Nitvacarapradipa by Narasimha Vajapeyi, Acara-chintamani by 
Sridhara Sarma, Acarasara by Gadadhar Rajaguru, etc. 

il) Kala: Krtyakaumudi by Brhaspati Suri, Samayapradipa by 
Narasimha Vajapeyi, Kaladipa by Divyasimha Mahapatra, 
Kalasarvasva by Krsna Misra, Kala-sara by Gadadhara 
Rajaguru, Kdala-nirnaya by Raghunatha Dasa, Kalacandrika 
by Dharmu Pathi, etc. 

iii) Pratistha Pratisthapradipa by Narasimha Vajapeyi, 
Jalasayapratistha by Maguni Misra, Pratistha-sara-sangraha 
by Chandrasekhar Misra, etc. 

iv) Yajna : Srauta-yajna-paddhati. by Sambhukara Vajapeyi, 
Chayanadipah by Narasimha Vajapeyi, Ramachandrakarika by 
Ramachandra Vajapeyi, etc. 
fe 

v) Sraddha : Parvana- sraddha-paddhati by Sambhukara 
Vajapeyi, Sraddhapradipa by Vipra Misra, Sraddhadipa by 
Divyasimha Mahapatra, etc. 
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vi) 


IX. 
9.1 


Suddhi : Suddhisara by Gadadhara Rajaguru, Suddhichandrik& 
by Kalidasa Chayani, Suddhisarvasva by Krsna Misra, etc. 


Vyavahara 
Saraswativilasa by Prataparudradeva. 
Prayaschitta 


Prayaschittadipik@a by Ramachandra Vajapeyi, Prayaschitta 
Vilochana by Basudeva Tripathi, Prayaschittamanohara by 
Kahnu Misra, etc. 


Special Features 


Social Cohesion 


§ f- ¢ 2 : 
Orissan dharmasastra sims at social cohesion of the constituent caste 
units in various ways : 


i) 


ii) 


Vedic Status for Sudras : The four vedic varnas or principal 
castes had their relevance in the past, but have become anoma- 
lous through history. Outside Orissa, a large number of people 
who are heirarchically considered Sudras are deprived of the 
Vedic status as per convention. They are classified into the 
reciprocable and non-reciprocable categories called 'sat' and 
'a-sat', 'niravasita' and 'a-niravasita', 'bhojyanna' and ‘a- 
bhojyanna’, etc. In Orissa, on the other hand, they all are 
given the Vedic status, being grouped with all others under 
the Vajasaneva kalpa. Sudra vajasaneyinah' says Gadadhara 
and as such they are entitled to observe the Vedic samskaras 
as prescribed for all. This integrative approach is not found in 
any other dharmasastra. 


Samskaras : According to dharmasastras samskaras are per- 
formed for removal of impurity due to birth and self-develop- 
ment. Though there is no unanimity as to their number, Manu 
prescribes ten samskaras. eight beginning with inception 
(niseka) upto convocation (samavartana) for self-purification 
and the last two,marriage and funeral rites ,being common. 
Kamalakara Bhatta's, Nirnayasindhu which is followed by the 
Banaras school prescribes only six samskaras for the Sudras. 
But Orissan dharmasastras prescribe all ten samskaras for 
sudras as for the other castes. 
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iil) 


9.2 


Asouca (Purificatory Rites) : According to the Atri, Parasara 
and Daksa smrtis, a Vedic Brahmin is purified from the 
impure state due to death or birth of kin in three days and 
others in ten days, a practice followed pratially under the 
Banaras school. Manu who is accepted in this regard in the 
eastern school prescribes 10,12,15 and 30 days of asouca 
for Brahmins, Ksatriyas, Vaisyas and Sudras respectively. 
The Orissan dharmasastra on the basis of Satatapa Smrti 
stipulates ten days for all castes uniformly. Narasimha 
Vajapeyi in Nityacarapradipa and Gadadhara both recom- 
mend the practice.“ 


Liberal Attitude 


Another distinction of Orissan dharma$astra is its liberal attitude towards 
social problems. 


i) 


ii) 


Agriculture as vocation for all castes Under British 
occupation the economy of Orissa ran to a shamble when the 
traditional vocations of the different castes became superfluous. 
There was no alternative but to fall upon the land for sustenance. 
Brddha Harita smrti avers that "agriculture is the common 
occupation of all castes” (VIII, 179). The practice has been 
accepted for all castes under emergency according to Orissan 
dharmasastra. 


Attitude towards Widows : Women in different parts of the 
country used to undergo self-immolation or self-torture after 
the death of their husbands, which is not allowed by Orissan 
dharmasastra. Gadadhar Rajaguru who flourished long before 
the abolition of Satee, in Kalasarch, writes : A widow after 
the funeral rites of her husband should observe brahmacharya 
assuming Hari (Lord Krsna, i.e. Jagannath) as her over-lord.!® 
The widows in Orissa in pursuance of this concept do not 
undergo self-torture like shaving of their head as in neighbouring 
Bengal but live as devotees of Lord Jagannath. They observe 
the Radha-Damodar vrat in the month of Kartik and, if possible, 
sojourn at Pun during the vrat period. The concept has its 
sanction in the Bhagabata Purana describing the rsis' love for 
Krsna as husband. The vrat observed by the widows is also a 
liberal form of sanyasa known as Kutichara practised among 
the Nimbarka sect. (c. 13-14th century) of the Vaisnava cult. 
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iii) 


iv) 


9.3 


Untouchability That Orissa had the most liberal attitude 
towards untouchability is evidenced in the tradition of the 
Jagannath temple. But, however, the sastric view is found in 
Narasimha Vajapeyi's Nityacarapradipa, which affirms that 
"untouchability is not to be practised in the premises of a 
Visnu temple (perhaps the Jagannath temple) among those 
who come to visit the deity".'° The concession also extended 
to the market place, public gatherings and during journey by 
boat and other means of public transport. 


Social Reforms Social reforms like widow remarriage, 
women's right to property, undertaking sea-voyage, etc., which 
were not originally approved in dharmasastra, have been 
accorded sanction in due course in Orissan dharmasastra. A 
unique instance of liberalisation is to be found in the epoch- 
making nibandha, Kaly-apad-dharmasarvasva composed by 
Mm Sadasiva Mishra (1912 AD). Starting with the time honoured 
view of Brhaspati Smrti that assessment without reasoning 
results in loss of dharma (dharma-hani), the author analyses 
the growing problems of society on Sastric basis. He approves 
of widow remarriage according to dharmasastra and advocates 
sea-voyage for bonafide purposes like study, trade and 
commerce and in the interest of rajadharma. 


Interpretations in the line of Desacara 


Vi . P ନା 
Dharmasastra like grammar is not only prescriptive, but also 
descriptive. Of the numerous instances of its concurrence with 

LE ¥“ - . . 
Desacara, we may cite here two characteristic formulations : 


Time (Kala) of Religious Function : Months of the year are 
counted in four different ways - lunar, solar, stellar (naksatra) 
and sunrise-to-sunrise (savana) calculations. For auspicious 
performances like puja and vrat, the lunar month is always 
considered. While in the Southern states the lunar month is 
counted from the first day of the bright fortnight to the new- 
moon dav, in Orissa ‘the month begins on the first day of the 
dark fortnight and ends with the full-moon day (purnimanta 
masa). Gadadhara in Kalasara writes : "The month-wise vratas 
in our land are held in piurnimanta months; Darsanta months 
and fortnights are not to be followed.” Again, in Bengal the 
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ii) 


9.4 


solar month ends with SamRkranti, whereas in Orissa it begins 
with Samkranti. 


Tithi (lunar day) is the most important factor for determining 
the applied time (vyavaharika kala) for a religious function. 
While in the South the applied time is determined according 
to the conjunction of tithi and naksatra, in Orissa the same is 
liberalised by counting the tithi only. Tithi is determined in 
two ways, namely the suryoday-—biddha tithi which extends 
for at least three muhurtas at the point of sunrise, and arunoday- 
biddha tithi that continues in the same way at the point of 
dawn. The former which belongs to the Brahmanical tradition 
is followed in the Jagannath temple and therefore by the 
majority. The latter is followed according to the Vaisnava 
tradition. 


Sraddha : Though $raddha in honour of pitrs is a uinversally 
performed rite among Hindus, different schools of dharmasastra 
hold different views regarding its nature and character. The 
Banaras school considers it as a form of yaga (gift offering in 
favour of gods), the Mithila school as tyaga by way of utsarga 
(dedication). Sulapani and Raghunandan, etc. of the Bengal 
school affirm both the natures, so also is the view of the authors 
of Kamarup. The Orissan dharmasastra strikes an original note 
in its interpretation, which was suggested first by Sambhukara, 
but conclusively expounded by Vipra Misra in Sraddhapradipa. lr 
After characterising yaga, tyaga and utsarga, Misra argues that 
it is a karma expressed in the form of dana (renouncement). 
The argument, based on mimamsa, treats the kartr (offerer) 
as the giver and pitrs as the taker with the Brahmin as agent 
and Visvedeva as the observer. The dana form of sraddha is 
implied in the term 'pinda dana' and its acceptance by pitrs 
is implied in the acknowledgment made by the Brahmin 
(brahmana swikara) which is the concluding point of of the 
Sraddha karma. This view is accepted by subsequent exponents 
like Divyasimha Mahapatra and Gadadhara. Not only the concept 
but the serial order of the karma marks the originality of the 
Orissan school. 


Festivals and Yatras 


The Orissan dharmasastra has accorded due dharmic sanction to the 
series of festivals, pujas and vrats which are peculiar to Orissa, but 
not followed by other schools. 
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i) Festivals : Of the many fetivals peculiar to Orissa, we may 
cite only a few. 


a) The Raja festival : (Bhurajasvala, i.e. puberty rite of Earth), 
which obviously is a fertility rite of secular nature observed 
by the agricultural population, has its sastric justification 
on the basis of Krsi Parasara (p. 451). The source book 
maintains that the Earth had its beginning on the pratipat 
(Ist) tithi of the bright fort-night of Chaitra and she becomes 
capable of vegetative production on the first day of Asadha. 
Consistent with popular practice, Gadadhara and others 
prescribe that burning of earth (bhu-daha) and cultivation 
should be strictly prohibited during this festival extending 
over three days from the preceding day of Mithuna 
Samkranti (Ist Asadh) to the day following. 


b) Durga Puja : While all over the country including the 
present Orissa the Puja is celebrated as a vrat by 
worshipping the clay image of Duga, the classic form of 
worship in Orissa is krtya (ritual). According to the latter, 
Sastric rituals are performed over a period varying from 
three to sixteen days in every Devi pitha, altar of the 
village goddess (gramadevati) and in the household. 


c) Prathamastami : This festival is held all over Orissa on 
the 8th tithi of the dark fortnight in Margasir with a view 
to increasing the life span of the first born. On this day 
Ganapati, Varuna, etc. are offered puja after which a lamp 
ovation (vandapana) is given to the child. The festival 
which is entirely secular in nature is approved by the 
Orissan dharmasastra, first by Brhaspati Suri in 
Krtyakaumudi. Since thre is no Sastric basis, Gadadhara 
has traced it to tradition (samachara). Among such other 
festivals are : Aksay Trtiya (Baisakh), Gahma Purnima 
(Sravan), Kumar Purnima (Aswin), Magha Saptami (Magh), 
etc. The vrats include : Kartik vrat (referred to earlier), 
Sudasa vrat (Sukla dasami falling on Thursday), 
Rabinarayan and Somanath vratas (Aswin), etc. 


ii) Yatras : The presiding deities of most established pithas have 
their annual yatras celebrated locally round the year, but two of 
these annual festivals are celebrated all over the land. These are : 
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iii) 


a) 


b) 


The 12 yatras of Lord Jagannath beginning with ‘'Snan' 
yatra (bath festival) on the full-moon day of Jyestha and 
concluding with "Chandan" yatra on the full-moon day of 
Baisakh. 

The 14 yatras of Lord Lingaraj beginning with 
Prathamastami and concluded with the Utthana Chaturda$i 
in Kartik. The most famous among these festivals are 
the car festivals of both the deities, namely the Gundicha 
or Rath yatra of Lord Jagannath (Asadha Sukla dvitiya) 
and AsSsokastami yatra of Lord Lingaraj (Chaitra Sukla 
astami). The yatras of Jagannath are observed in 
accordance with Brahmapurana and Skandapurana; those 
of Lingara}j according to Lingapurana, Ekamrapurana and 
Swarnadrimahodaya. 


Popular Customs (Lokacara) : Orissan dharmasastra is 
so progressive that it does not hesitate to legitimise popular 
customs as acara. 


a) 


b) 


Taking Watered Rice (Pakhala) : Preserving cooked rice 
by adding water to it is a common practice in Orissa. In 
this way rice cooked in day-time is often preserved for 
use as evening meal. The practice also extends to the 
Jagannath temple where rice treated in water (samplabana 
naivedya) is offered to the deities in accordance with 
the Agamas. Hence taking pakhala by the common man, 
which is a time-saving and economic measure, is approved 
by Gadadhara in Suddhisara. The author in the same 
book prescribes that curry, cakes, meat, etc. cooked in 
oil/ghee can be taken on successive days unless they get 
stale. A very practical judgment when refrigeration of 
food was not known. | 


Kanji (Kanjika) : A common sour dish called kanji is 
prepared with curd or rice gruel preserved for a day or 
two so as to have turned sour. Although its use is not 
prescribed elsewhere from the stand-point of purity, 
Gadadhara Rajaguru in Suddhisara allows it to be taken, 
of course with due emphasis on clean preparation because 
the dish is popular in Orissa.’® This is a good example of 
practical consideration. 
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xX. 


Conclusion 


From the foregoing discussion we note the nature of Dharmasastra 
and in that context the special features of Orissan Dharmasastra. 


i) 


ii) 


Dharmasastra is of immense socio-cultural significance as it 
embodies the time-honoured principles and values that govern 
the structure and function of society. It is an admitted fact 
that society and social culture are subject to evolutionary 
changes. So dharmasastra from age to age should incorporate 
the innovations, that are found desirable, consistent with the 
growth and evolution of society and culture. It should not be 
prescriptive and rigid, but descriptive and liberal as well, failing 
which there is bound to be popular reaction against it. It is 
unfortunate that dharmasastra scholars have ceased to think 
in this line and refrained from composing timely digests suitable 
for the present society. 


Considered from this point of view, Orissan dharmasastra has 
been more progressive and liberal, as we have seen, from the 
days of Sankhasmrti upto the time of Kaly-apad-dharmasarvasva. 
Orissa possesses a rich store of nibandhas and more nibandhas 
are still being written as we see from the publications of 
Sudarsana-Yaga-Paddhati by Yatiraja Acharya (1971) and 
Suksma (based on Gautama dharmasutra) by Kulamani Mishra 
(1989). In 1982, when I was introduced to this subject through 
B.K. Swain, I developed a strong impression that Orissan 
dharmasastra constitutes a distinct school’’Thanks to the efforts 
of scholars, it is now admitted as such. If earlier it used to be 
shown as forming part of the Banaras school, it is because 
Sambhukara of Orissa and his son Vidyakara who taught at 
Kasi for 30 years” imparted some Orissan views to that school 
and not vice versa. 


At a time when the old social order has considerably changed 
and is changing f[ast, it is the duty of dharmas$astra scholars 
to compose liberal nibandhas in order to promote general, 
inward, healthy and harmonious development of the society 
and the individual. The challenge to Orissan scholars is all 
the more because Orissa has all along followed a progressive 
path in its nibandhas. 
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10. 


Orissan School of Dharmasastra 
(Authors and Works) 


FIRST PHASE 


Cholaganga Deva (1077-1140 AD) to Bhanu Deva IV 
(1420-1435 AD) of the Ganga Dynasty 


Satananda Acarya (1050 AD) 

CP f 

Sridhara Sarma (1075 AD) 
Sankhadhara (1150 AD) 
Nilambara Acarya (1150 AD) 
Sambhukara Misra 

Vajapeyi (1278-1316 AD) 
2 = — — 

Sridhara Swami (1300-1350 AD) 


Vidyakara Misra 


Vajapeyi (1325 AD) 

Brhaspati Suri (1350 AD) 

Jagannath Misra 

Vajapeyl (1360-1400 AD) 

Yogisvara (Patra) (1375-1434 AD) 
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Sata@nanda Ratnamala 
Satananda Sangraha. 
(Both are not available.) 
Bhasvatli (on astronomy). 


No work noticed yet. 


Smrti Samucchaya. 
(Not available) 


No work available. 


Sambhukara Paddhati, 
Vivaha Paddhati, 
Durbatlakarma Paddhati, 
Sambatsarika Sraddha- 
Paddhati, 

Piarvana Sraddha Paddhati, 
Brisotsarga Paddhalti, 
Smdarta Ratnavali. 


Commentaries on ‘Gita 
and Bhagavata. 
Smrti Samucchaya (?) 


Vidvakara Paddhati, 
Nitvacdara Paddhati. 
(Moksapariksa, 
Kramadipika. 
Dinakrtva Dipika- 
Not available} 


Krtyakaumudi. 


Agnistoma Paddhati. 


Adbhuta Sagara, 
DaG@nadipavali. 
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11. 


13. 
14. 


19. 


20. 


Ramachandra Dasa 
Vajapeyi 


(1375-1450 AD) Kundalaksma Vivrti, 
Nadipariksa. 
Sulvasutra Vrtti, 
Kundakrti, 
Karmanga Paddhati. 
Grhyasiitra Karika, 
Saradatilaktika. 
Pravaschitta Dipika and 
Sulva Siitra Vrtti. 


SECOND PHASE 


Gajapalti Kapilendra Deva (1435-1466 AD) to Prataparudra Deva 
(1497-1535 AD) of the Gajapali Dynasty and 


Mukunda 


Mrtyunjaya Misra 


LA 5 
Jalesvara Misra 


Nrsingha Misra 
Vajapeyi 


Gangadhara MiSra 
Kalidasa Chayani 
Balabhadra Misra 


Gajapati Purusottama 
Deva 


Gajapati Prataparudra 
Deva 


ie a 
Godavara Misra 


Deva (1535-1568 AD) 


rs — 
(1380-1435 AD) Suddhimuktavali- 
Not yet noticed. 


(1435 AD) Jalesvara Paddhati 


(1435-1466 AD) Commentary on 
Sanksepa Sariraka 
Kasimimansa- 
(Both not available) 

(1466 AD) No work available 
4 

(1450 AD) Suddhi Chandrika. 


(1166-1535 AD) Balabhadra Samgraha. 


(1466-1497 AD) Mukti Chintamani, 
Gopalarcana Vidhi, 
Nitladrinatha Pujavidhi. 


(1497 AD) Sarasvati Vilasa, 
PratGpamartanda, 
Nirnaya Sangraha 
(Not available) 


(1497-1535 AD) Harihara Chaturanga, 
Tantra-, Yoga-, Advaita-, 
Niti~, Achara-, Jaya- 
Chintamani, Sdrada 
Saradarcana Paddhati, 
Patanjaladipika. 
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21. 


22. 


23. 


24. 
25. 


26. 


33. 


34. 


Jagannatha Dasa (1497-1535 AD) 


Murari Misra (1500 AD) 
Narasingha Misra (1525-1580 AD) 
Visnu Sarma (1550 AD) 


Kavi Chintamani Misra (1550 AD) 


THIRD PHASE 


Krsnabhakti Kalpalata, 
Nityagupta Chudamani, 
Niladri Vilasa. 
Prayaschitta Manohara, 
Smrti Chandrika. 


Nityacara Pradipa ; 
Samaya-BhaRrkti - Sraddha. 
- Varsa ~ Sadacara - 
Pratistha ~ Pradipa, 
Vyavastha Pradipa, 
MahasauraS$éGnti, 
Grahayajana Prddhati. 


Smrti-Saroja-KalikG. 


Krtya Puspavali. 
(Not available) 


From Gajapati Rama Chandra Deva to 
Virakeshari Deva (1568-1793 AD) 


Gajapati Rama 


Chandra Deva (1568-1607 AD) 
Sridhara Misra (1600-1635 AD) 
Haladhara Misra (1611-1647 AD) 
Visvanath Misra (1650 AD) 
Vipra Misra (1650 AD) 


Divyasingha Mahapatra (1650-1680 AD) 


Narayana Mangaraja (1650 AD) 
Maguni Misra (1675-1750 AD) 


Laksmidhara Misra (1775 AD) 
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Durgotsava Chandrika. 
Acara Chint@mani, 
Danavakyavali. 


Haladhara Samhita, 
Samgitakalpalata. 


Smrtisara Samgraha, 


| Sraddha Pradipa. 


Kaladipa , 
Sraddhadipa, 
Dibyasingha KarikG. 
Haribhakti Sudhakara 
Saiva Paddhati, 
Pratistha Paddhati. 
Saiva Chintamani, 
Saiva Kalpadruma. 
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35. 


36. 


37. 


38. 


39. 


40. 


41. 
42. 
43. 


44. 
45. 
46. 
47. 
48. 


49. 


iP ka i 
Visvambhara Misra 


Gadadhara Mahapatra 
Rajaguru 


Vasudeva Ratha 


Vasudeva. Tripathy 


Michhu Misra 


Raghunatha Dasa 


Gopinatha Pattanayaka 
Gopinatha Vajapeyi 


Chandrasekhara Misra 


Krsna Dasa 

Gopala Nanda 
Dharmu Pathi 
Baladeva Vidyabhusana 


. „of 
Mm. Krisna Misra 


Pitambar Dvija 


` (1700-1750 


(1700-1750 


(1700-1750 


(1700-1750 


(1700-1750 


(1715-1750 


(1725 AD) 
(1725-1736 
(1736-1729 


(1736-1729 
(1750 AD) 
(1750 AD) 
(1750 AD) 
(1750 AD) 


(1750-1786 
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AD) 


AD) 


AD) 


AD) 


AD) 


AD) 


AD) 
AD) 


AD) 


AD) 


Pratistha - 
Karma Paddhati, 
Suddhiprakasa-. 
Smrtidipika 
(Not available) 


Kalasara, 

Acarasara, 

Vrata - Vivaha-Samskara- 
- Snana - Dana Sdra. 
Gadadhara Paddhati, 
Suddhisara, 


Smrtiprakasa 3 
Mandalaprakasa, 
Bhubaneswari - Nyava- 
Mimamsa Prakasa- 


Gopalarcana Paddhati, 
Vasudeva Paddhati, 
Prayaschitta Vilochana, 
Viraprakrana : 
Krtyaratnavali, 


Parvana Sraddha- 
Paddhati. 


Kalanirnaya, 
Sraddhan irnaya. 
Utpata tarangint, 
Nyavarntnaval. 


Sirdrahnika Paddhati. 
Pandita Sarvasva (?) 


Pratistha Sara Samgraha, 
Purascharana dipika. 


Nitvacara Paddhati. 
Nityacara Paddhati. 
Nityacara Paddhati. 
Govindabhasya etc. 


Kala Sarvasva , 
Suddhi Sarvasva P 
Vaisnava Sarvasva. 


7 —_ 
Srikrsnarcana Paddhati. 
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50. 
51. 


52. 
53. 


54. 


55. 
56. 
57. 
58. 


59. 
60. 
61. 
62. 
63. 


‘4. 
65. 
66. 


67. 


Yogi Praharaj Mohapatra (1750-1781 AD) 


Kavibhusana Govinda 
Samantaraya 


Khanja Govinda Dasa 
Gopinatha Tunga 
Valunki Pathi 


MODERN PERIOD 


Kesava Acarya 
Madhava Acary 
Krsnapriya Dasa 


Damodara 


Srinivasa Misra 
Bapidasa Badapanda 
Paramananda Sarma 
Ananda Misra (Diksita) 


ee! oh 
Sadasiva Misra 


Viharilal Pandita 
Balakrsna Kar 


Yatiraja Acarya 


. M4 
Kulamani Misra 


(1778-AD) 
(1775 AD) 
(1778 AD) 
(1793 AD) 
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Samksipta Smrti Darpana . 


Suri Sarvasva, 
Sarva Smrtisara Samgraha. 
Vira Sarvasva. 


Yatra Bhagavata, 


Gopaladipika, 
Kalanirnaya s 
Krtyasara Manjari, 
Vivaha Paddhati, 


Brisotsargavidhi, 
$ ie Si 
Ganesarcana Chandrika. 


Suddhidipika, 
Sadacaraviveka, 
Durgarcana Kaumudi. 
Pratisthasara Samgraha, 


Kalvyapaddharma Sarvasva, 
(1912 AD) 


Vihari Karmakanda. 
Purohita Sarvasva. 


Sudarsana Yajna Paddhati, 
(1971 AD) 


Siiksma (1989 AD). 
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